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CORRECTIONS -AND ADDITIONS. 


Page 2, penult. For (p. 3) read (p. 1). 


P. 
p. 
p. 


3, line rg and |. 30. For (p. 3) read (p. 1). 

4,1. 18. For (p. 3) read (p. 1). 

4,126. For just as the veil destroys revelation (muhishifit) read just as 
veiling destroys the unveiled object (suhkdshaf). 


. 6,1. 4and |. 16, For (p. 3) read (p. 1). 
. 51,16. For Parg read Burk or Purg, and correct the note accordingly. 


See Guy Le Strange, The Lands of the Eastern Caliphate, p. 292. 


. 54,1. 28. For the infectious cankers of the age read the cankers which 


infect age after age. 


. 85, 1. 19. For (shed al-gulitb) read (sd I-qulib). — AZ, “sober,” is the 


antithesis of mag//itd, “ enraptured.” 


. 127, 1. 17. For AL-INTÁKÍ read AL-ANTÁKÍ. 
. 130, 1, 27. Although some writers give “ Abu 'l-Hasan ” as the enyi of 


Núrí, the balance of authority is in favour of * Abu "l-Husayn ". 


.131, n. 2. Add, See Goldziher in ZDAG., 61, 75 ff, and a passage in 


Yáqüt's ZrsAdd at-Aríb, ed. by Margoliouth, vol. iii, pt. i, 153, 3 ff. ; 
cited by Goldziher in RAS. for 1910, p. 888. 


. 140,1. 19. For ABÜ MUHAMMAD 'ABDALLÁH read ABÚ 'ABDALLAH. 

. 155, 1. 26. Omit B. before DULAF. 

. 169, l. t. Omit B. before ‘ALI. 

. 173, 1. 11. For Pádsháh-i read Pádisháh-i. 

. 182, 1. 26. Sháhmurght is probably a mistake for sZydA nmurgAf, “a black- 


bird" Cf. my edition of the Zudhhirat al-Awiliyd, ii, 259, 23. 


257, 1. 1. For (a read atti. 
. 323, 1. 10. For Missísí read Massísí. 


ADDITIONAL CORRECTIONS AND NOTES. 


Preface, p. xviii. On the date of Hujwírí's death, see Massignon, Passion, 


Ch. 15, p. 44.* 


Preface, p. xix, l. 18. After Lahore add, “ where he is known by the name of 


Dátá Ganj-bakhsh ". 


Preface, p. xxi, l. 2. ‘‘ Annihilation’ is not a good rendering of the term 


fand, ‘passing away,” which (as used by Hujwiri) implies transformation 


rather than extinction. 





vi ADDITIONAL CORRECTIONS AND NOTES.—continued. 


Preface, p. xxiii. 3 fr. foot. Schukovski's edition was published at Lenin- 
grad in 1926. 

p. 2, penult. For (p. 3) read (p. 1), and so on p. 3, l. 14 and 1. 4. fr. foot ; 
P. 4, l. 18; and p. 6, l. 4 and 1. 16. 

p.25,lastl  Schukovskireads: al-fagír lá yastaghni 'anhu, which is explained 
by Hujwírí: “ The faqir is he who is never rich '' (Kashf, 29, penult.). 

p.42, 9 foll. ‘‘ Morals’ (akhldq) i.e. innate moral and spiritual dispositions 
with which God has endowed the elect. 

p. 62, 1.3. Sufis call themselves ahl-i-Hagq, ‘‘ the followers of the Real,” 
ie. "the people of God," as well as ahl-i-Hagigat, the followers of 
Reality ". 

p. 63, 1. 9 fr. foot. “ Under My cloak ” (tahta qabá'f). None of Schukovski's 
MSS. (Kashf, 70, 14) gives the variant reading fahta gibábi, '' under My 
tents ”. 

p. 118, 6 fr. foot. Kashf, 148, 2, reads fasala has separated (himself from 
God) “ instead of dalla “ has gone astray.” The former reading makes 
a better antithesis to wasaltu. 

P. 150, note 1. Cf. Massignon, Esquisse d'une bibliographie Qarmate in the 
Browne Presentation Volume, p. 331. 

p. 153, 1.9. Al-alsinat mustantiqdt, etc., i.e. “ our tongues serve to articulate 
and (gradually) perish in the process of articulation." For the mystical 
sense of this saying, which is entirely misunderstood by Hujwiri, see 
Massignon, Passion, 921 seq. 

p. 159, l. 8 fr. foot. Bashariyyat, the carnal nature of man. 

p. 163, 1.9. Al-Khurgání. The correct form of the nisba seems to be Khara- 

qání. So Sam ‘ani and Yáqút. 

. 163, 1. 14. For Mu'addib read Mu'addab. 

. 172, 1.10. For al Misbah read al-Sabbah. 

172, 1. 13. Some MSS. have: “ and Í have read some works by him.” 

178, 1. 21. For from the Giver to the gift read from the gift to the Giver. 

178,1.23. For from the gift to the Giver read from the Giver to the gift. 

. 206, 1.6. For ‘Ulydn read ‘Ulayyan. 

. 214. l. ro fr. foot. According to Qushayrí, Abá Bakr b. Fürak held that 
the saint does not know himself to be a saint. 

. 216. l. zx fr. foot. '' The son of his time," i.e. conscious of nothing but the 
spiritual state by which he is dominated at the moment, “ the eternal Now.” 

p. 218, 1.10 fr. foot. ‘‘ Both parties,” i.e. scholastic theologians (mutakallimtn) 
and jurists ( fuqahd). 

p. 219, 1. 4. For they do not admit read they admit. Cf. Qushayri (Cairo 
A. H. 1318) 187, 12 foll. “ Abú Isháq Isfará'iní used to say “ The saints 
have miracles, such as the answering of (their) prayers, but not miracles 
of the evidentiary kind which belong to the prophets (exclusively). 

. 232, note 1, 1.3. For George read Gregory. 

. 238, l. 13 fr. foot. For Purification read Transcendence. 

. 248, l. 14. For formal authority read subjection to forms. 

. 250, 1. 3 foll. These lines are not verse, but rhymed prose (saj*). 

. 260, note 2. According to Massignon, Passion, ch. 15, p. 44," the person 
referred to is Abu 'l-Fadl Muhammad b. Táhir al-Maqdisí (Brockelmann, 


1. 335). 
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ADDITIONAL CORRECTIONS AND NOTES.—continued. vii 


262, l. 8 fr. foot. Chashm-i-dil is the oculus cordis of medieval Christian 
mysticism. 


.276,1. 12. '' Because inability ('ajz) is search." The meaning seems to 


be that real search for God involves inability to seek Him, i.e. complete 
self-abandonment. 


.283, l. 7 and l. ro. For atom read ant. 


286,1. 15 (and p. 307, 1. 23). For sects read schools. Presumably the 
Ahl-i hadíth and the Ahl-i ra'y are meant. 


. 300, penult. See Qur'án, xxxiii, 72. 
.3or,l ir. "'Salutation," ie. the blessing (salám) which concludes the 


ritual prayer. 


.311,l 18 foll. See Massignon, Passion, 327. The Persian text (Kashf, 402, 


9 seq.) runs as follows: muhibb-rd dn pasandah bdshad ki hasti-yi % az 
ráh-i dústí pák gardad ú waldyat-i nafs andar wajd-i vay bursad. AM 
Schukovski's MSS. read hasti-yi ú, not himmat-i ú, and the former reading, 
which I have translated, is unquestionably right. The verb bursidan, “ to 
come to an end,” “ to be annihilated,” occurs several times in the Kashf 
and also in the Tadhkiratu 'l- Awliyá. 


.325.1.4. “ The novice, etc.” In Qút al-qulúb (Cairo, A.H. 1310) I, 95, 21 


what is here prescribed for the muríd is said to be characteristic of the 
saints : wa-min sifati 'I-Abddl an yaküna akluhum fágaten wa-nawmuhum 
ghalabatan wa-kalámuhum darúratan. 


. 326, 1. 4 fr. foot. For purification read transcendence. 
. 349, 1. 5 fr. foot. For al-zillat read al-zallat. 
. 404, last line. For entirely read on even terms (i.e., with neither loss nor 


gain). See Luma‘, 272, 11 and Glossary under ra’san bi-ra'sín. 


. 408, 1. 4 fr. foot. Read Ibn al-Fuwati and cf. Luma‘, 286, 1 foll. 
. 412,1. 1. For 'Azrá'il read ‘Azazil. 
. 419, note 1. Schukovski reads (Kashf, 545, 12) ú mar ü-rá bad-án niyy- 


at-i ú bi-sanjad, “ and (he should) judge him by his intention," but this 
does not agree with the words which follow. I think we must read bi-na- 
sanjad and translate: “ he should not weigh his (the auditor's) intention 
i.e., ponder whether it is good or bad, for such behaviour brings no luck 
to the person who subjects him (the auditor) to a test of that kind.” 


PREFACE TO THE FIRST EDITION. 


THIS translation of the most ancient and celebrated Persian 
treatise on Süfiism will, I hope, be found useful not only by the 
small number of students familiar with the subject at first hand, 
but also by many readers who, without being Orientalists 
themselves, are interested in the general history of mysticism 
and may wish to compare or contrast the diverse yet similar 
manifestations of the mystical spirit in Christianity, Buddhism, 
and Íslam. The origin of Súfiism and its relation to these great 
religions cannot properly be considered here, and I dismiss such 
questions the more readily because I intend to deal with them 
on another occasion. It is now my duty to give some account 
of the author of the Kashf al-Makjúb, and to indicate the 
character of his work. 

Abu '|-Hasan ‘Alf b. ‘Uthman b. ‘Ali al-Ghaznawi al-Jullabi 
al-Hujwiri! was a native of Ghazna in Afghanistan? Of his 
life very little is known beyond what he relates incidentally in 
the Kashf al-Maijib, He studied Süfiism under Abu ’l-Fadl 
Muhammad b. al-Hasan al-Khuttalí? (p. 166), who was a pupil 
of Abu ’l-Hasan al-Husri (ob. 371 A.H.),and under Abu’l-‘Abbas 
Ahmad b. Muhammad al-Ashqgání or al-Shagání? (p. 168). He 


1 Jullab and Hujwir were two suburbs of Ghazna. Evidently he resided for some 
time in each of them. 

2 Notices occur in the Nafahdt al-Uns, No. 377; the Safinat al-Awliyd, No. 298 
(Ethe’s Cat. of the Persian MSS. in the Library of the India Office, i, col. 304) ; the 
Riydd al- Axliyd, Or. 1745, f. 140a (Rieu's Cat. of the Persian MSS. in the British 
Museum, iii, 975). In the AAdtimat al-tad‘ on the last page of the Lahore edition 
of the Kashf al-Mahjutb he is called Hadrat-i Data Ganj-bakhsh ‘Ali al-Hujwiri. 

3 Nafahdt, No. 376. Through al-Khuttalí, al-Husrí, and Abú Bakr al-Shibli the 
author of the Kashf al-Mahjúb is spiritually connected with Junayd of Baghdád 
(ob. 297 A.H.). 

4 Ibid., No. 375. The zisóa Shaqqání or Shagání is derived from Shaqgán, 
a village near Níshápúr. 
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also received instruction from Abu ’l-Qdsim Gurgání! (p. 169) 
and Khwaja Muzaffar? (p. 170), and he mentions a great number 
of Shaykhs whom he had met and conversed with in the course 
of his wanderings. He travelled far and wide through the 
Muhammadan empire from € ia to Turkistán and from the 
Indus to the Caspian Sea. Anung the countries and places 
which he visited were Ádharbáyaján (pp. 57 and 410), the tomb 
of Báyazíd at Bistám (p. 68) Damascus, Ramla, and Bayt 
al-Jinn in Syria (pp. 94, 167, 343), Tüs and Uzkand (p. 234), 
the tomb of Abü Sa'íd b. Abi "l-Khayr at Mihna (p. 235), Merv 
(p. 401), and the Jabal al-Buttam to the east of Samarcand 
(p.407). He seems to have settled for a time in 'Iráq, where 
he ran deeply into debt (p. 345). It may be inferred from a 
passage on p. 364 that he had a short and unpleasant experience 
of married life. Finally, according to the Rivdd al-Awliyd, he 
went to reside at Lahore and ended his days in that city. His 
own statement, however, shows that he was taken there as 
a prisoner against his will (p. 91), and that in composing the 
Kashf al-Maljuib he was inconvenienced by the loss of the 
books which he had left at Ghazna. The date of his death is 
given as 456 A.II. (1063-4 A.D.) or 464 A.H. (1071-2 A.D.), but 
it is likely that he survived Abu 'l-Oásim al-Qushayrí, who 
died in 465 A.H. (1072 A.D.). Rieu's observation (Cat. of the 
Persian MSS, tn the British Museum, i, 343) that the author 
classes Qushayrí with the Súfís who had passed away before 
the time at which he was writing, is not quite accurate. The 
author says (p. 161): “ Some of those whom I shall mention in 
this chapter are already deceased, and some are still living." 
But of the ten Süfís in question only one, namely, Abu 'l-Qásim 
Gurgánf, is referred to in terms: which leave no doubt that he 
was alive when the author wrote. In the Sa/vxat al-Awlipd, 
No. 71, it is stated that Abu 'l-Oásim Gurgánf died in 450 A.H. 
If this date were correct, the Kashf al-Mahjib must have been 
written at least fifteen years before Qushayri’s death. On the 
other hand, my MS. of the Shadhardt al-Dhahab records the 
! Nafahdt, No. 367. 2 Ibid., No. 368. 
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death of Abu 'l-Qdsim Gurgani under the year 469 A.H., a date 
which appears to me more probable, and in that case the 
statement that the author survived Qushayri may be accepted, 
although the evidence on which it rests is mainly negative, for 
we cannot lay much stress on the fact that Qushayri’s name is 
sometimes followed by the Moslem equivalent for “of blessed 
memory”. I conjecture, then, that the author died between 
465 and 469 A.H.! His birth may be placed in the last decade 
of the tenth or the first decade of the eleventh century of our 
era, and he must have been in the prime of youth when Sultan 
Mahmúd died in 421 A.H. (1030 A.D.) The Rzsála-i Abdáliyya 
a fifteenth century treatise on the Muhammadan saints by 
Ya'qüb b. ‘Uthman al-Ghaznawi, contains an anecdote, for 
which it would be hazardous to claim any historical value, to 
the effect that al-Hujwiri once argued in Mahmud’s presence 
with an Indian philosopher and utterly discomfited him by an 
exhibition of miraculous powers. Be that as it may, he was 
venerated asa saint long after his death, and his tomb at Lahore 
was being visited by pilgrims when Bakhtawar Khan wrote the 
Riyéd al-Awliyd in the latter half of the seventeenth century. 

In the introduction to the Kashf al-Mahjib al-Hujwirt com- 
plains that two of his former works had been given to the 
public by persons who erased his name from the title-page, 
and pretended that they themselves were the authors. In 
order to guard against the repetition of this fraud, he has 
inserted his own name in many passages of the present work. 
His writings, to which he has occasion to refer in the Kashf 
al-Mahjúb, are— 

I. ÁA dfwán (p. 2). 

2. Minhdj al-din, on the method of Süfiism (p. 2. It com- 
prised a detailed account of the Ahl-i Suffa (p. 80) and a full 
biography of Husayn b. Mansür al-Halláj (p. 153). 

á The date 465 A.H. is given by Ázád in his biographical work on the famous men 
of Balgram, entitled A/a’dthir al-Kirám. 

2 See Ethé's Cal. of the Persian MSS. in the India Office Library, No. 1774 (2). 


The author of this treatise does not call al-Hujwiri the érother of Abu Sa‘id b. Abi ’l- 
Khayr, as Ethé says, but his siritua? brother (dirddar-7 hagigat). 
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3. Asrár al-khirag wa "L-ma'nát, on the patched frocks 
of the Sufis (p. 56). 

4. Kitáb-i faná ú bagá, composed “in the vanity and rashness 
of youth ” (p. 60). | 

5. A work, of which.the title is not mentioned, in explanation 
of the sayings of Husayn b. Mansur al-Hallaj (p. 153). 

6. Kitáb al-bayán li-ahl al-yán, on union with God (p. 259). 

7. Bahr al-qulib (p. 259). 

8. A-Ri'dyat li-hugiig Allah, on the Divine unity (p. 280). 

9. A work, of which the title is not mentioned, on faith 
(p. 286). 

None of these books has been preserved. 

The Kashf al-Mahjúb} which belongs to the later years of 
the author's life, and, partly at any rate, to the period of his 
residence in Lahore, was written in reply to certain questions 
addressed to him by a fellow-townsman, Abu Sa‘id al-Hujwiri. 
Its object is to set forth a complete system of Sufiism, not 
to put together a great number of sayings by different Shaykhs, 
but to discuss and expound the doctrines and practices of the 
Súfís. The author's attitude throughout is that of a teacher 
instructing a pupil. Even the biographical section of the 
work (pp. 70-175) is largely expository. Before stating his 
own view the author generally examines the current opinions 
on the same topic and refutes them if necessary. The 
discussion of mystical problems and controversies is enlivened 
by many illustrations drawn from his personal experience. 
In this respect the Kashf al-Mahjúb is more interesting than 
the Ærsála of Qushayrí, which is so valuable as a collection of 
sayings, anecdotes, and definitions, but which follows a some- 
what formal and academic method on the orthodox lines. No 
one can read the present work without detecting, behind the 
scholastic terminology, a truly Persian flavour of philosophical 
speculation. 

Although he was a Sunni and a Hanafite, al-Hujwirf, like 
many Súfís before and after him, managed to reconcile his 

! Its full title is Kash/ al-mahjith li-arbdb al-gul:íb (Hájji Khalífa, v, 215). 
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theology with an advanced type of mysticism, in which the 
theory of *annihilation" (fané) holds a dominant place, but 
he scarcely goes to such extreme lengths as would justify us 
in calling him a pantheist. He strenuously resists and pro- 
nounces heretical the doctrine that human personality can be 
merged and extinguished in the being of God. He compares 
annihilation to burning by fire, which transmutes the quality 
of all things to its own quality, but leaves their essence 
unchanged. He agrees with his spiritual director, al-Khuttalf, 
in adopting the theory of Junayd'that “sobriety” in the mystical 
acceptation of the term is preferable to “intoxication”. He 
warns his readers often and emphatically that no Sufis, not 
even those who have attained the highest degree of holiness, 
are exempt from the obligation of obeying the religious law. 
In other points, such as the excitation of ecstasy by music and 
singing, and the use of erotic symbolism in poetry, his judgment 
is more or less cautious. He defends al-Halláj from the 
charge of being a magician, and asserts that his sayings are 
pantheistic only in appearance, but condemns his doctrines as 
unsound. It is clear that he is anxious to represent Süfiism 
as the true interpretation of Islam, and it is equally certain 
that tlie interpretation is incompatible with the text! Not- 
withstanding the homage which he pays to the Prophet we 
cannot separate al-Hujwiri, as regards the essential principles 
of his teaching, from his older and younger contemporaries, 
Abü Sa'íd b. Abi 'I-Khayr and 'Abdalláh Ansárí? ^ These 
three mystics developed the distinctively Persian theosophy 
which is revealed in full-blown splendour by Farid al-din ‘Attar 
and Jalal al-din Rumi. 

The most remarkable chapter in the Kashf al-Ma/jib is the 
fourteenth, “Concerning the Doctrines held by the different 
sects of Sufis,” in which the author enumerates twelve mystical 

! The author's view as to the worthlessness of outward forms of religion is 
expressed with striking boldness in his chapter on the Pilgrimage (pp. 326-9). 

? Many passages from the Kashf al-Aahjiib are quoted, word for word, in Jami’s 


Nafahát al-Uns, which is a modernized and enlarged recension of ‘Abdallah Ansari’s 
Labagdt al-Siifiyya. 
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schools and explains the special doctrine of each.! So far as 
I know, he is the first writer to do this. Only one of the schools 
mentioned by him, namely, that of the Malámatís, seems to 
be noticed in earlier books on Súfism; such brief references 
to the other schools as occur in later books, for example in the 
Tadhkirat al-Awliydé, are probably made on his authority. 
The question may be asked, “ Did these schools really exist, or 
were they invented by al-Hujwiri in his desire to systematize 
the theory of Sufiism?” I see no adequate ground at present 
for the latter hypothesis, which involves the assumption that 
al-Hujwírí made precise statements that he must have known 
to be false, It is very likely, however, that in his account of 
the special doctrines which he attributes to the founder of each 
school he has often expressed his own views upon the subject 
at issue and has confused them with the original doctrine. 
The existence of these schools and doctrines, though lacking 
further corroboration? does not seem to me incredible; on 
the contrary, it accords with what happened in the case 
of the Mu'tazilites and other Muhammadan schismatics. 
Certain doctrines were produced and elaborated by well- 
known Shaykhs, who published them in the form of tracts or 
were content to lecture on them until, by a familiar process, 
the new doctrine became the pre-eminent feature of a particular 
school. Other schools might then accept or reject it. In some 
instances sharp controversy arose, and the novel teaching gained 
so little approval that it was confined to the school of its author 
or was embraced only by a small minority of the Suff brother- 
hood. More frequently it would, in the course of time, be 
drawn into the common stock and reduced to its proper level. 
Dr. Goldziher has observed that Süfiism cannot be regarded 


as a regularly organized sect within Islam, and that its dogmas 
1 A summary of these doctrines will be found in the abstract of a paper on “ The 
Oldest Persian Manual of Süfiism " which I read at Oxford in 1908 (7razs. of the 
Third International Congress for the History of Relizions, i, 293-7)- 
? Some of al-Hujwiri’s twelve sects reappear at a later epoch as orders of dervishes, 
but the pedigree of those orders which trace their descent from ancient Süfís is 
usually fictitious. 
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cannot be compiled into a regular system.! That is perfectly 
true, but after allowing for all divergences there remains 
a fairly definite body of doctrine which is held in common 
by Süfís of many different shades and is the result of gradual 
agglomeration from many different minds. 

It is probable that oral tradition was the main source from 
which al-Hujwirf derived the materials for his work. Of extant 
treatises on Sufism he mentions by name only the Kitab 
al-Luma‘ by Abú Nasr al-Sarráj, who died in 377 or 378 A.H. 
This book is written in Arabic and is the oldest specimen 
of its class. Through the kindness of Mr. A. G. Ellis, who 
has recently acquired the sole copy that is at present known 
to Orientalists, I have been able to verify the reading of 
a passage quoted by al-Hujwírí (p. 341), and to assure myself 
that he was well acquainted with his predecessor's work. 
The arrangement of the Kashf al-Maljib is partially based 
on that of the Kitdb al-Luma‘, the two books resemble each 
other in their general plan, and some details of the former 
are evidently borrowed from the latter. Al-Hujwiri refers in 
his notice of Ma'ráf al-Karkhí (p. 114) to the biographies of 
Súfís compiled by Abú “Abd al-Rahmán al-Sulamí and 
Abu 'I-Oásim al-Qushayrí. Although he does not give the 
titles, he is presumably referring to Sulami’s Taðagát al-Súfyya 
and Qushayri’s Réisdla? The Kashf al-Maljúb contains a 
Persian rendering of some passages in the Azsd/a of Qushayrf, 
with whom al-Hujwiri seems to have been personally acquainted. 
A citation from ‘Abdallah Ansari occurs on p. 26. 

Manuscripts of the Kashf al-Mahjitb ave preserved in several 
European libraries? It has been lithographed at Lahore, and 
Professor Schukovski of St. Petersburg is now, as I understand, 
engaged in preparing a critical text. The Lahore edition is 
inaccurate, especially in the spelling of names, but most of 


| XRAS., 1904, p. 130- 2 Cf., however, p. 114, note. 

3 See Ethe’s Cat. of the Persian MSS. in the India Office Library, i, col. 970, 
where other MSS. are mentioned, and Blochet, Cat, des manuserits persans de la 
Bibliotheque Nationale, i, 261 (No. 401). 
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its mistakes are easy to emend, and the text agrees closely 
with two MSS. in the Library of the India Office (Nos. 1773 
and 1774 in Ethé's Catalogue), with which I have compared it, 
I have also consulted a good MS. in the British Museum 
(Rieu’s Catalogue, i, 342). The following abbreviations are 
used: L. to denote the Lahore edition, I. to denote the India 
Office MS, 1773 (early seventeenth century), J. to denote the 
India Office MS. 1774 (late seventeenth century), and B. to 
denote the British Museum MS. Or. 219 (early seventeenth 
century), In my translation I have, of course, corrected the 
Lahore text where necessary. While the doubtful passages 
are few in number, there are, I confess, many places in which 
a considerable effort is required in order to grasp the author's 
meaning and follow his argument. The logic of a Persian 
Suff must sometimes appear to European readers curiously 
illogical. Other obstacles might have been removed by means 
of annotation, but this expedient, if adopted consistently, would 
have swollen the volume to a formidable size. 

The English version is nearly complete, and nothing of 
importance has been omitted, though I have not hesitated to 
abridge when opportunity offered. Arabists will remark an 
occasional discrepancy between the Arabic sayings printed 
in italics and the translations accompanying them: this is 
due to my having translated, not the original Arabic, but the 
Persian paraphrase given ‘by al-Hujwiri. 

REYNOLD A. NICHOLSON. 


PREFACE TO THE SECOND EDITION. 


Tue abridged English version of the Kashf al-Mahjáb, first published 
in the Gibb Memorial Series in 1911, is now re-issued without altera- 
tion, but I have taken the opportunity to add a fresh list of correc- 
tions, together with a few explanatory notes. Any attempt to revise 
it throughout and explain obscure passages would entail an amount 
of labour I am not prepared to face, especially as the much fuller 
text edited by Schukovski (Leningrad, 1926), which provides ample 
material in the shape of variant readings, in some respects, unfortu- 
nately, is less useful than might have been hoped. Though Hujwiri 
was neither a profound mystic nor a precise thinker, his work on 
the whole forms an admirable introduction to the study of Safiism: 
it covers a great deal of ground and has the merit—very rare 
in such books—of bringing us into immediate touch with the author 
himself, his views, experiences, and adventures, while incidentally 
it throws light on the manners of dervishes in various parts of the 
Moslem world. His exposition of Sufi doctrine and practice is 
distinguished not only by wide learning and first-hand knowledge but 
also by the strongly personal character impressed on everything he 
writes. We cannot help liking a Shaykh who tells us that after God 
had preserved him for eleven years from the dangers of matrimony, 
it was his destiny to fall in love with the description of a woman 
whom he had never seen, and that his faith was near being ruined 
in consequence. My thanks are due to Messrs. Luzac for making 
the English translation, which has long been out of print, available 
once more to students and others interested in the subject. 


REYNOLD A. NICHOLSON. 
Cambridge, 


January, 1936. 
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INTRODUCTION. 


IN THE NAME OF GOD, THE MERCIFUL, THE COMPASSIONATE. 


O Lord, bestow on us mercy from Thyself, and provide for us 
a right course of action ! 

Praise be to God, who hath revealed the secrets of His kingdom 
to His Saints, and hath disclosed the mysteries of His 
power to His intimates, and hath shed the blood of Lovers 
with the sword of His glory, and hath let the hearts of 
Gnostics taste the joy of His communion! He it ts that 
bringeth dead hearts to life by the radiance of the perception 
of His eternity and His majesty, and reanimates them 
with the comforting spirit of knowledge by divulging Hrs 
Names. 

And peace be upon His Apostle, Mukhammad, and his family and 
his companions and his wives ! 


‘Alt b. ‘Uthman b. “Alí al-Jullábí al-Ghaznawí al-Hujwírí 
(may God be well pleased with him!) says as follows :— 


I have asked God’s blessing, and have cleared my heart of 
motives related to self, and have set to work in accordance with 
your invitation—may God make you happy !— and have firmly 
resolved to fulfil all your wishes by means of this book, I have 
entitled it “The Revelation of the Mystery”. Knowing what 
you desire, I have arranged the book in divisions suitable to 
your purpose. Now I pray God to aid and prosper me in its 
completion, and I divest myself of my own strength and ability 
in word and deed. It is God that gives success. 

B 


to 
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SECTION. 


Two considerations have impelled me to put my name at the 
beginning of the book : one particular, the other general! As 
regards the latter, when persons ignorant of this science see 
a new book, in which the authors name is not set down in 
several places, they attribute his work to themselves, and thus 
the author's aim is defeated, since books are compiled, composed, 
and written only to the end that the author's name may be kept 
alive and that readers and students may pronounce a blessing 
on him. This misfortune has already befallen me twice. 
A certain individual borrowed my poetical works, of which 
there was no other copy, and retained the manuscript in his 
possession, and circulated it, and struck out my name which 
stood at its head, and caused all my labour to be lost. May 
God forgive him! I also composed another book, entitled 
“The Highway of Religion” (Minhdj al-Din), on the method 
of Stifiism—may God make it flourish! A shallow pretender, 
whose words carry no weight, erased my name from the 
title page and gave out to the public that he was the author, 
notwithstanding that connoisseurs laughed at his assertion. 
God, however, brought home to him the unblessedness of 
this act and erased A/s name from the register of those who 
seek to enter the Divine portal. 

As regards the particular consideration, when people see 
a book, and know that its author is skilled in the branch of 
science of which it treats, and is thoroughly versed therein, 
they judge its merits more fairly and apply themselves more 
seriously to read and remember it, so that both author and 
reader are better satisfied. The truth is best known to God 


SECTION. 


In using the words “I have asked God’s blessing” (p. 3), 
I wished to observe the respect due to God, who said to His 
! The author's meaning appears to be that one consideration has a special reference 


to connoisseurs and competent persons, while the other has a general reference to the 
public at large. 
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Apostle : “ When you read the Koran, take refuge with God from 
the stoned Devil” (Kor. xvi, 100). “To ask blessing” means 
“to commit all one’s affairs to God and to be saved: from: the 
various sorts of contamination”. The Prophet used to teach his 
followers to ask a blessing (¢stékhdrat) just as he taught them 
the Koran. When a man recognizes that his welfate does. not 
depend on his own effort and foresight, but that every good and 
evil that happens to him is decreed by God, who knows. best 
what is salutary for him, he cannot do otherwise than surrender 
himself to Destiny and implore God to deliver him. from the 
wickedness of his own soul. 


- SECTION. 


As to-the words “I have cleared my heart of all motives 
related to self" (p. 3), no blessing arises -from anything in 
which selfish interest has a part. If the selfish man succeeds in 
his purpose, it brings him to perdition, for “the accomplishment 
of a selfish purpose is the key of Hell"; and if he fails, he will 
nevertheless have removed from his heart the means of gaining 
salvation, for “resistance to selfish promptings is the key of 
Paradise”, as God hath said: “ Whoso refrains his soul from 
lust, verily Paradise shall be his abode” (Kor. \xxix, 40-1). 
People act from selfish motives when they desire aught except 
to please God and to escape from Divine punishment. In 
fine, the follies of the soul have no limit and its manceuvres 
are hidden from sight. If God will, a chapter on this subject 
will be found at its proper place in the present book. 


SECTION. 


Now as to the words “I have set to work in accordance 
with your invitation, and have firmly resolved to fulfil all 
your wishes by means of this book” (p. 3), since you thought 
me worthy of being asked to write this book for your instruc- 
tion, it was incumbent on me to comply with your request. 
Accordingly it behoved me to make an unconditional resolution 
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that I would carry out my undertaking completely. When 
anyone begins an enterprise with the intention of finishing it, 
he may be excused if imperfections appear in his work; and 
for this reason the Prophet said: “The believer’s intention 
is better than his performance.” Great is the power of 
intention, through which a man advances from one category 
to another without any external change. For example, if 
anyone endures hunger for a while without having intended 
to fast, he gets no recompense (¢hawdd) for it in the next 
world; but if he forms in his heart the intention of fasting, 
he becomes one of the favourites of God (mugarrabdn). Again, 
a traveller who stays for a time in a city does not become a 
resident until he has formed the intention to reside there. A 
good intention, therefore, is preliminary to the due performance 
of every act. 


SECTION. 


When I said that I had called this book “The Revelation 
of the Mystery" (p. 3), my object was that the title of the 
book should proclaim its contents to persons of insight. You 
must know that all mankind are veiled from the subtlety of 
spiritual truth except God's saints and His chosen friends; 
and inasmuch as this book is an elucidation of the Way of 
Truth, and an explanation of mystical sayings, and an uplifting 
of the veil of mortality, no other title is appropriate to it. 
Essentially, unveiling (£asZf) is destruction of the veiled 
object, just as the veil destroys revelation (sukdshafat), and 
just as, for instance, one who is near cannot bear to be far, 
and one who is far cannot bear to be near; or as an animal 
which is generated from vinegar dies when it falls into any 
other substance, while those animals which are generated 
from other substances perish if they are put in vinegar. The 
spiritual path is hard to travel except for those who were 
created for that purpose. The Prophet said; “Everyone finds 
easy that for which he was created.” There are two veils: 
one is the “veil of covering” (Az7db-2 raynt), which can never 
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be removed, and the other is the “veil of clouding” (Aijdb-2 
ghaynt), which is quickly removed. The explanation is as 
follows: one man is veiled from. the Truth by his essence 
(dhat), so that in his view truth and falsehood are the same. 
Another man is veiled from the Truth by his attributes (szfat), 
so that his nature and heart continually seek the Truth 
and flee from falsehood. Therefore the veil of essence, which 
is that of “covering” (ræynf), is never removed. Rayn is 
synonymous with ZZa£z (sealing) and ¢ad‘ (imprinting), Thus 
God hath said: “By no means: but their deeds have spread a 
covering (rána) over their hearts” (Kor. Ixxxiii, 14); then He 
made the sense of this manifest and said; “ Verily it zs all one to 
the unbelievers whether thou warnest them or no; they will not 
believe” (Kor. ii, 5) ; then he explained the cause thereof, saying : 
“God hath sealed up their hearts” (Kor. ii, 6). But the veil 
of attributes, which is that of “clouding” (ghaynt), may be 
removed at times, for essence does not admit of alteration, 
but the alteration of attributes is possible. The Sufi Shaykhs 
have given many subtle hints on the subject of rayn and ghayn. 
Junayd said: A4/-rayn min jumlat al-watandt wa 'I-ghayn min 
Jumlat al-khatardt, “ Rayn belongs to the class of abiding 
things and ghayn to the class of transient things." Watan 
is permanent and Z/a/ar is adventitious. For example, it is 
impossible to make a mirror out of a stone, though many 
polishers assemble to try their skill on it, but a rusty mirror 
can be made bright by polishing ; darkness is innate in the 
stone, and brightness is innate in the mirror; since the essence 
is permanent, the temporary attribute does not endure. 

Accordingly, I have composed this book for polishers of 
hearts which are infected by the veil of “clouding ” but in which 
‘the substance of the light of the Truth is existent, in order that 
the veil -may be lifted from them by the blessing of reading it, 
and that they may find their way to spiritual reality. Those 
whose being is compounded of denial of the truth and perpetra- 
tion of falsehood will never find their way thither, and this 
book will be of no use to them. 
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SECTION. 


Now with reference to my words “knowing what you desire, 
I have arranged the book in divisions suitable to your purpose " 
(p. 3), a questioner cannot be satisfied until he makes his 
want known to the person whom he interrogates. A question 
presupposes a difficulty, and a difficulty is insoluble until its 
nature is ascertained. Furthermore, to answer a question in 
general terms is only possible when he who asks it has full 
knowledge of its various departments and corollaries, but with 
a beginner one needs to go into detail, and offer diverse 
explanations and definitions; and in this case especially, 
seeing that you—God grant you happiness!—desired me to 
answer your questions in detail and write a book on the 
matter. 

SECTION. 

I said, “I pray God to aid and prosper me" (p. 3), because 
God alone can help a man to do good deeds. When God 
assists anyone to perform acts deserving recompense, this is 
truly “success given by God" (/azfíg). The Koran and the 
Sunna attest the genuineness of /azu/fg, and the whole Moslem 
community are unanimous therein, except some Mu'tazilites 
and Qadarites, who assert that the expression /aw/iq is 
void of meaning. Certain Sufi Shaykhs have said, A/-taw/iq 
huwa ’l-qudrat ‘ala ’l-td'at ‘inda ’l-istimdl, “When a man is 
obedient to God he receives from God increased strength.” 
In short, all human action and inaction is the act and creation 
of God: therefore the strength whereby a man renders obedience 
to God is called /aw/tg. The discussion of this topic, however, 
would be out of place here. Please God, I will now return to 
the task which you have proposed, but before entering on it 
I will set down your question in its exact form. 


THE QUESTION PROPOSED. 


The questioner, Abi Sa‘id al-Hujwiri, said: “Explain to 
me the true meaning of the Path of Süfiism and the nature 
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of the ‘stations’ (s#agdmdt) of the Sufis, and explain their 
doctrines and sayings, and make clear to me their mystical 
allegories, and the nature of Divine Love and how it is 
manifested in human hearts, and why the intellect is unable 
to reach the essence thereof, and why the soul recoils from 
the reality thereof, and why the spirit is lulled in the purity 
thereof; and explain the practical aspects of Süfiism which 
are connected with these theories." 


ANSWER. 


The person questioned, ‘Ali b. ‘Uthman al-Jullabi al-Hujwiri— 
may God have mercy on him !—says :— 

Know that in this our time the science of Süfiism is obsolete, 
especially in this country. The whole people is occupied 
with following its lusts and has turned its back on the path 
of quietism. (id), while the 'u/azáé and those who pretend 
to learning have formed a conception of Süfiism which is quite 
contrary to its fundamental principles. 

High and low alike are content with empty professions: 
blind conformity has taken the place of spiritual enthusiasm. 
The vulgar say, *We know God," and the elect, satisfied if 
they feel in their hearts a longing for the next world, say, 
“This desire is vision and ardent love.” Everyone makes 
pretensions, none attains to reality. The disciples, neglecting 
their ascetic practices, indulge in idle thoughts, which they call 
“contemplation ”. 

I myself (the author proceeds) have already written several 
books on Süfiism, but all to no purpose. Some false pretenders 
picked out passages here and there in order to deceive the 
public, while they erased and destroyed the rest; others 
did not mutilate the books, but left them unread ; others read 
them, but did not comprehend their meaning, so they copied 
the text and committed it to memory and said: “ We can 
discourse on mystical science.” Nowadays true spiritualism 
is as rare as the Philosopher’s Stone (£zbrit-i ahmar); for it 
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is natural to seek the medicine that fits the disease, and 
nobody wants to mix pearls and coral with common remedies 
like shalithé} and dawd al-misk? In time past the works 
of eminent Sufis, falling into the hands of those who could 
not appreciate them, have been used to make lining for 
caps or binding for the poems of Abú Nuwás and the 
pleasantries of Jáhiz. The royal falcon is sure to get its 
wings clipped when it perches on the wall of an old 
woman's cottage. Our contemporaries give the name of 
"law" to their lusts, pride and ambition they call “honour 
and learning”, hypocrisy towards men “fear of God”, conceal- 
ment of anger “clemency ”, disputation “discussion”, wrangling 
and foolishness “dignity”, insincerity “renunciation”, cupidity 
“devotion to God”, their own senseless fancies “divine know- 
ledge”, the motions of the heart and affections of the animal soul 
“divine love”, heresy “poverty”, scepticism “ purity”, disbelief 
in positive religion (sandaga) “self-annihilation”, neglect of 
the Law of the Prophet “the mystic Path”, evil communication 
with time-servers “exercise of piety”. As Abú Bakr al-Wásití 
said: “We are afflicted with a time in which there are neither 
the religious duties of Islam nor the morals of Paganism nor 
the virtues of Chivalry” (ahldm-i dhawi ’l-muruwwa). And 
Mutanabbi says to the same effect :—? 


“God curse this world! What a vile place for any camel-rider 
to alight in! 
Far here the man of lofty spirit is always tormented.” 


SECTION. 


Know that I have found this universe an abode of Divine 
mysteries, which are deposited in created things. Substances 
accidents, elements, bodies, forms, and properties—all these 
are veils of Divine mysteries, From the standpoint of 


1 An electuary used as a remedy for paralysis of the tongue or mouth. 
2 See Dozy, Supplément, under dawd. 
3 Mutanabbí, ed. by Dieterici, p. 662, 1. 4 from foot. 


INTRODUCTION, 9 


Unification (tawhtd) it is polytheism to assert that any such 
veils exist, but in this world everything is veiled, by its. 
being, from Unification, and the spirit is held captive by 
admixture and association with phenomenal being. Hence 
the intellect can hardly comprehend those Divine mysteries, 
and the spirit can but dimly perceive the marvels of nearness 
to God. Man, enamoured of his gross environment, remains 
sunk in ignorance and apathy, making no attempt to cast 
off the veil that has fallen upon him. Blind to the beauty 
of Oneness, he turns away from God to seek the vanities of 
this world and allows his appetites to domineer over his 
reason, notwithstanding that the animal soul, which the Koran 
(xii, $3) describes as “commanding to evil” (ammdrat™ bi 
‘J-st’), is the greatest of all veils between God and Man. 

Now I will begin and explain to you, fully and lucidly, what 
you wish to know concerning the “stations” and the “veils”, 
and I will interpret the expressions of the technicologists 
(ahl-i sand'i“), and add thereto some sayings of the Shaykhs 
and anecdotes about them, in order that your object may be 
accomplished and that any learned doctors of law or others 
who look into this work may recognize that the Path of 
Súfiism has a firm root and a fruitful branch, since all the 
Sufi Shaykhs have been possessed of knowledge and have 
encouraged their disciples to acquire knowledge and to 
persevere in doing so. They have never been addicted to 
frivolity and levity. Many of them have composed treatises 
on the method of Süfiism which clearly prove that their 
minds were filled with divine thoughts. 
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CHAPTER I. 


ON THE AFFIRMATION OF KNOWLEDGE. 


God hath said, describing the savants (‘w/amd): “ Of those 
who serve God only the savants fear Him” (Kor. xxxv, 25). 
The Prophet said: “ To seek knowledge is obligatory on every 
Moslem man and woman ;” and he said also: “ Seek knowledge 
even in China.” Knowledge is immense and life is short: 
therefore it is not obligatory to learn all the sciences, such 
as Astronomy and Medicine, and Arithmetic, etc., but only 
so much of each as bears upon the religious law: enough 
astronomy to know the times (of prayer) in the night, 
enough medicine to abstain from what is injurious, enough 
arithmetic to understand the division of inheritances and 
to calculate the duration of the ‘idda,! etc. Knowledge is 
obligatory only in so far as is requisite for acting rightly. 
God condemns those who learn useless knowledge (Kor. ii, 
96), and the Prophet said: “I take refuge with Thee from 
knowledge that profiteth naught.” Much may be done by 
means of a little knowledge, and knowledge should not be 
separated from action. The Prophet said: “The devotee 
without divinity is like a donkey turning a mill,” because 
the donkey goes round and round over its own tracks and 
never makes any advance. 

Some regard knowledge as superior to action, while others 
put action first, but both parties are wrong. Unless action 
is combined with knowledge, it is not deserving of recompense. 
Prayer, for instance, is not really prayer, unless performed 
with knowledge of the principles of purification and those 


1 The period within which a woman, who has been divorced or whose husband has 
died, may not marry again. 
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which concern the gfðla! and with knowledge of the nature 
of intention, Similarly, knowledge without action is not 
knowledge. Learning and committing to memory are acts 
for which a man is rewarded in the next world; if he gained 
knowledge without action and acquisition on his part, he 
would get no reward. Hence two classes of men fall into 
error: firstly, those who claim knowledge for the sake of 
public reputation but are unable to practise it, and in reality 
have not attained it; and secondly, those who pretend that 
practice suffices and that knowledge is unnecessary, It is 
told of Ibrahim b, Adham that he saw a stone on which was 
written, “Turn me over and read!" He obeyed, and found 
this inscription : “Thou dost not practise what thou knowest ; 
why, then, dost thou seek what thou knowest not?” Anas 
b. Malik says: “The wise aspire to know, the foolish to 
relate.” He who uses his knowledge as a means of winning . 
power and honour and wealth is no savant, The highest 
pinnacle of knowledge is expressed in the fact that without 
it none can know God. 


SECTION. 


Knowledge is of two kinds: Divine and Human. The 
latter is worthless in comparison with the former, because 
God's knowledge is an attribute of Himself, subsisting in 
Him, whose attributes are infinite; whereas our knowledge 
is an attribute of ourselves, subsisting in us, whose attributes 
are finite. Knowledge has been defined as “comprehension 
and investigation of the object known”, but the best definition 
of it is this: “A quality whereby the ignorant are made wise.” 
God’s knowledge is that by which He knows all things existent 
and non-existent: He does not share it with Man: it is not 
capable of division nor separable from Himself. The proof of 
it lies in the disposition of His actions (tærtfb-i filas), since 
action demands knowledge in the agent as an indispensable 
condition, The Divine knowledge penetrates what is hidden 


! The point to which a Moslem turns his face when worshipping, viz. the Ka'ba. 
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and comprehends what is manifest. It behoves the seeker to 
contemplate God in every act, knowing that God sees him and 
all that he does. 

Story. They relate that a leading man in Basra went to 
his garden. By chance his eye fell upon the beautiful wife 
of his gardener. He sent the fellow away on some business 
and said to the woman: “Shut the gates.” She replied: 
“T have shut them all except one, which I cannot shut.” He 
asked: “Which one is that?” “The gate,” said she, “that 
is between us and God.” On receiving this answer the man 
repented and begged to be forgiven. 

Hatim al-Asamm said: “I have chosen four things to know, 
and have discarded all the knowledge in the world besides.” 
He was asked: “ What are they?” “One,” he answered, “is 
this: I know that my daily bread is apportioned to me, 
and will neither be increased nor diminished; consequently 
I have ceased to seek to augment it. Secondly, I know that 
I owe to God a debt which no other person can pay instead 
of me; therefore I am occupied with paying it. Thirdly, 
I know that there is one pursuing me (ie. Death) from 
whom I cannot escape; accordingly I have prepared myself 
to meet him, Fourthly, I know that God is observing me; 
therefore I am ashamed to do what I ought not.” 


SECTION. 


The object of human knowledge should be to know God 
and His Commandments, Knowledge of “time” (‘z/i-2 wag?),! 
and of all outward and inward circumstances of which the 
due effect depends on “time”, is incumbent upon everyone. 
This is of two sorts: primary and secondary. The external 


1 “Time” (wagt) is used by Muhammadan mystics to denote the spiritual state 
in which anyone finds himself, and by which he is dominated at the moment, The 
expression ‘im-i wagt occurs again in the notice of Abú Sulayman al-Dara 
(chapter x, No. 17), where wag? is explained as meaning ‘‘the preservation of one’s 
spiritual state”. According to a definition given by Sahl b. ‘Abdallah al-Tustari, 
vagt is ** search for knowledge of the state, i.e. the decision (44m) of a man’s state, 
which exists between him and God in this world and hereafter ”. 
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division of the primary class consists in making the Moslem's 
profession of faith, the internal division consists in the 
attainment of true cognition. The external division of the 
secondary class consists in the practice of devotion, the internal 
division consists in rendering one's intention sincere, The 
outward and inward aspects cannot be divorced. The exoteric 
aspect of Truth without the esoteric is hypocrisy, and the 
esoteric without the exoteric is heresy. So, with regard to 
the Law, mere formality is defective, while mere spirituality 
is vain. 
The Knowledge of the Truth (Zagíga£) has three pillars— 

(1) Knowledge of the Essence and Unity of God. 

(2) Knowledge of the Attributes of God. 

(3) Knowledge of the Actions and Wisdom of God. 


The Knowledge of the Law (Sharé‘at) also has three 
pillars— 
(1) The Koran. 
(2) The Sunna. 
(3) The Consensus (777d) of the Moslem community. 


Knowledge of the Divine Essence involves recognition, on 
the part of one who is reasonable and has reached puberty, 
that God exists externally by His essence, that He is infinite 
and not bounded by space, that His essence is not the cause 
of evil, that none of His creatures is like unto Him, that 
He has neither wife nor child, and that He is the Creator 
and Sustainer of all that your imagination and intellect can 
conceive. 

Knowledge of the Divine Attributes requires you to know 
that God has attributes existing in Himself, which are not 
He nor a part of Him, but exist in Him and subsist by 
Him, e.g. Knowledge, Power, Life, Will, Hearing, Sight, 
Speech, etc. 

Knowledge of the Divine Actions is your knowledge that 
God is the Creator of mankind and of all their actions, that 
He brought the non-existent universe into being, that He 
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predestines good and evil and creates all that is beneficial 
and injurious. 

Knowledge of the Law involves your knowing that God 
has sent us Apostles with miracles of an extraordinary nature ; 
that our Apostle, Muhammad (on whom be peace !) is a 
true Messenger, who performed many miracles, and that 
whatever he has told us concerning the Unseen and the Visible 
is entirely true. 


SECTION. 


There is a sect of heretics called Sophists (Si#jistd’iydn), who 
believe that nothing can be known and that knowledge itself 
does not exist. I say to them: “You think that nothing 
can be known; is your opinion correct or not?” If they 
answer “It is correct”, they thereby affirm the reality of 
knowledge ; ‘and if they reply “It is not correct”, then to 
argue against an avowedly incorrect assertion is absurd. 
The same doctrine is held by a sect of heretics who are 
connected with Sufiism. They say that, inasmuch as nothing 
is knowable, their negation of knowledge is more perfect than 
the affirmation of it. This statement proceeds from their 
folly and stupidity. The negation of knowledge must be 
the result either of knowledge or of ignorance. Now it is 
impossible for knowledge to deny knowledge; therefore 
knowledge cannot be denied except by ignorance, which is 
nearly akin to infidelity and falsehood; for there is no 
connexion between ignorance and truth. The doctrine in 
question is opposed to that of all the Súfí Shaykhs, but is 
commonly attributed to the Súfís in general by people who 
have heard it and embraced it. I commit them to God, 
with Whom it rests whether they shall continue in their error. 
If religion takes hold of them, they will behave more discreetly 
and will not misjudge the Friends of God in this way and 
will look more anxiously to what concerns themselves. 
Although some heretics claim to be Sufis in order to conceal 
their own foulness under the beauty of others, why should it 
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be supposed that all Súfís are like these pretenders, and that 
it is right to treat them all with disdain and contumely? An 
individual who wished to pass for learned and orthodox, but 
really was devoid of knowledge and religion, once said to 
me in the course of debate: “There are twelve heretical 
sects, and one of them flourishes amongst those who profess 
Súfiism " (onutasawwifa). I replied: “If one sect belongs 
to us, eleven belong to you; and the Súfís can protect 
themselves from one better than you can from eleven.” All 
this heresy springs from the corruption and degeneracy of 
the times, but God has always kept His Saints hidden from 
the multitude and apart from the ungodly. Well said that 
eminent spiritual guide, “Alí b. Bundár al-Sayrafí!; “ The 
depravity of men's hearts is in proportion to the depravity 
of the age." 

Now in the following section I will cite some sayings of 
the Súfís as an admonition to those sceptics towards whom 
God is favourably inclined. 


SECTION, 


Muhammad b, Fadl al-Balkhi says: “ Knowledge is of three 
kinds—/rom God, wztk God, and of God." Knowledge of God 
is the science of Gnosis (‘2-2 ma‘rifat), whereby He is known 
to all His prophets and saints, It cannot be acquired by 
ordinary means, but is the result of Divine guidance and 
information. Knowledge from God is the science of the Sacred 
Law (‘idm-¢ shart‘at), which He has commanded and made 
obligatory upon us, Knowledge wth God is the science of 
the “stations” and the “Path” and the degrees of the saints. 
Gnosis is unsound without acceptance of the Law, and the Law 
is not practised rightly unless the “stations” are manifested. 
Abú ‘Alf Thagafi? says: ALGm haydt al-galb min al-jahl 
wa-nir al-‘ayn min al-gulmat, “ Knowledge: is the life of the 


1 A famous Súfí of Níshápúr, who died in 359 A.H. (Wafakdt, No. 118). 
2 Also a native of Níshápúr. He died in 328 a.H, (Vafahdt, No. 248). 
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heart, which delivers it from the death of ignorance: it is the 
light of the eye of faith, which saves it from the darkness of 
infidelity.” The hearts of infidels are dead, because they are 
ignorant of God, and the hearts of the heedless are sick, because 
they are ignorant of His Commandments, Abú Bakr Warráq 
of Tirmidh says: “Those who are satisfied with disputation 
(kaldm) about knowledge and do not practise asceticism (zu/d@) 
become zindigs (heretics); and those who are satisfied with 
jurisprudence (figk) and do not practise abstinence (wara“) 
become wicked." This means that Unification (/azv///d), without 
works, is predestination (abr), whereas the assertor of Unifica- 
tion ought to hold the doctrine of predestination but to act 
as though he believed in free will, taking a middle course 
between free will and predestination. Such is the true sense 
of another saying uttered by the same spiritual guide, viz. : 
“Unification is below predestination and above free will.” 

Lack of positive religion and of morality arises from 
heedlessness (ghaflat). Well said that great master, Yahya 
b. Mu'ádh al-Rází : * Avoid the society of three classes of men— 
heedless savants, hypocritical Koran-readers, and ignorant 
pretenders to Süfiism." The. heedless savants are they who 
have set their hearts on worldly gain and paid court to 
governors and tyrants, and have been seduced by their own 
cleverness to spend their time in subtle disputations, and have 
attacked the leading authorities on religion. The hypocritical 
Koran-readers are they who praise whatever is done in 
accordance with their desire, even if it is bad, and blame 
whatever they dislike, even if it is good : they seek to ingratiate 
themselves with the people by acting hypocritically. The 
ignorant pretenders to Sufiism are they who have never 
associated with a spiritual director (fér), nor learned discipline 
from a shaykh, but without any experience have thrown 
themselves among the people, and have donned a blue mantle 
(kabidi), and have trodden the path of unrestraint. ` 

Abú Yazid Bistámí says: “I strove in the spiritual combat 
for thirty years, and I found nothing harder to me than 

d C 
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knowledge and its pursuit" It is more easy for human nature 
to walk on fire than to follow the road of knowledge, and an 
ignorant heart will more readily cross the Bridge (Szrdt) 
a thousand times than learn a single piece of knowledge; and 
the wicked man would rather pitch his tent in Hell than put 
one item of knowledge into practice. Accordingly you must 
learn knowledge and seek perfection therein. The perfection 
of human knowledge is ignorance of Divine knowledge. You 
must know enough to know that you do not know. That is 
to say, human knowledge is alone possible to. Man, and 
humanity is the greatest barrier that separates him from 
Divinity. As the poet says :— 


AL-'ajzu an daraki 'l-idráki idráku 
Wa ’l-wagfu ft turugi ’l-akhpdri ishraku, 
“ True perception is to despair of attaining perception, 
But not to advance on the paths of the virtuous is polytheism.” 


He who will not learn and perseveres in his ignorance is 
a polytheist, but to the learner, when his knowledge becomes 
perfect, the reality is revealed, and he perceives that his. 
knowledge is no more than inability to know what his end 
shall be, since realities are not affected by the names bestowed 
upon them. 


CHAPTER: IL 
ON POVERTY. 


Know that Poverty has a high rank in the Way of Truth;- 
and that the poor are greatly esteemed, as God said: “ (Give 
alms) unto the poor, who are kept fighting in God's cause and 
cannot go to and fro on the earth; whom the ignorant deem 
rich forasmuch as they refrain (from begging).”! And again: 
“Their sides are lifted from their beds while they call on their 
Lord in fear and hope” (Kor. xxxii, 16). Moreover, the 
Prophet chose poverty and said: “O God, make me live lowly 
and die lowly and rise from the dead amongst the lowly !” 
And he also said : “On the day of Resurrection God will say, 
‘Bring ye My loved ones nigh unto Me; then the angels will 
say, ‘Who are Thy loved ones?’ and God will answer them, 
saying, ‘The poor and destitute?” There are many verses 
of the Koran and Traditions to the same effect, which on 
account of their celebrity need not be mentioned here. Among 
the Refugees (JZuAd7irín) in the Prophet's time were poor men 
(fugard) who sat in his mosque and devoted themselves to the 
worship of God, and firmly believed that God would give them 
their daily bread, and put their trust (awakku?) in Him. The 
Prophet was enjoined to consort with them and take due care 
of them; for God said: “ Do not repulse those who call on their 
Lord in the morning and in the evening, desiring His favour” 
(Kor. vi, 52). Hence, whenever the Prophet saw one of them, 
he used to say: “ May my father and mother be your sacrifice ! 
since it was for your sakes that God reproached me.” 

God, therefore, has exalted Poverty and has made it a special 
distinction of the poor, who have renounced all things external 


! Kor, ii, 274. 
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and internal, and have turned entirely to the Causer; whose 
poverty has become their pride, so that they lamented its going 
and rejoiced at its coming, and embraced it and deemed all 
else contemptible. 

Now, Poverty has a form (rasm) and an essence (Zagígat). 
Its form is destitution and indigence, but its essence is fortune 
and free choice. He who regards the form rests in the form 
and, failing to attain his object, flees from the essence; but 
he who has found the essence averts his gaze from all created 
things, and, in complete annihilation, seeing only the All-One 
he hastens towards the fullness of eternal life (ba-fandá-yi kuil 
andar ruyat-i kull ba-bagd-yi bull shitdft) The poor man 
(fagír) has nothing and can suffer no loss. He does not 
become rich by having anything, nor indigent by having 
nothing: both these conditions are alike to him in respect of 
his poverty. It is permitted that he should be more joyful 
when he has nothing, for the Shaykhs have said: “The more 
straitened one is in circumstances, the more expansive (cheerful 
and happy) is one's (spiritual) state," because it is unlucky 
for a dervish to have property: if he “imprisons” anything 
(dar band kunad) for his own use, he himself is “imprisoned " 
in the same proportion. The friends of God live by means 
of His secret bounties. Worldly wealth holds them back from 
the path of quietism (77dd). 

Story, A dervish met aking. The king said: “Ask a boon 
of me." The dervish replied: “I will not ask a boon from one 
of my slaves.” “How is that?” said the king. The dervish 
said: “I have two slaves who are thy masters: covetousness 
and expectation.” 

The Prophet said: “Poverty is glorious to those who are 
worthy of it.” Its glory consists in this, that the poor man’s 
body is divinely preserved from base and sinful acts, and his 
heart from evil and contaminating thoughts, because his 
outward parts are absorbed in (contemplation of) the manifest 
blessings of God, while his inward parts are protected by 
invisible grace, so that his body is spiritual (777/444) and his 
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heart divine (raó6ánf). Then no relation subsists between him 
and mankind : this world and the next weigh less than a gnat's 
wing in the scales of his poverty: he is not contained in the 
two worlds for a single moment. 


SECTION. 

The Súfí Shaykhs differ in opinion as to whether poverty 
or wealth is superior, both being regarded as human attributes ; 
for true wealth (g%iná) belongs to God, who is perfect in all 
His attributes. Yahyá b. Mu'ádh al-Rází, Ahmad b. Abi 'l- 
Hawárí, Hárith al-Muhásibí, Abu 'l--Abbás b. 'Atá, Ruwaym, 
Abu 'l-Hasan b. Sim*ün, and among the moderns the Grand 
Shaykh Abü Sa'íd Fadlallah b. Muhammad al-Mayhaní, all 
hold the view that wealth is superior to poverty. They argue 
that wealth is an attribute of God, whereas poverty cannot 
be ascribed to Him: therefore an attribute common to God 
and Man is superior to one that is not applicable to God. 
I answer: “This community of designation is merely nominal, 
and has no existence in reality: real community involves 
mutual resemblance, but the Divine attributes are eternal and 
the human attributes are created; hence your proof is false.” 
I, who am “Alí b. 'Uthmán al-Julldbf, declare that wealth is 
a term that may fitly be applied to God, but one to which 
Man has no right; while poverty is a term that may properly 
be applied to Man, but not to God. Metaphorically a man 
is called “rich”, but he is not really so, Again, to give 
a clearer proof, human wealth is an effect due to various 
causes, whereas the wealth of God, who Himself is the Author 
of all causes, is not due to any cause. Therefore there is no 
community in regard to this attribute, It is not allowable 
to associate anything with God either in essence, attribute, 
or name, The wealth of God consists in His independence 
of anyone and in His power to do whatsoever He wills: such 
He-has always been and such He shall be for ever. Man's 


! See Nafahit, No. 291, where his ‘‘ name of honour” is given as Abu ’l-Husayn. 
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wealth, on the other hand, is, for example, a means of 
livelihood, or the presence of joy, or the being saved from sin, 
or the solace of contemplation; which things are all of 
phenomenal nature and subject to change. 

Furthermore, some of the vulgar prefer the rich man to 
the poor, on the ground that God has made the former 
blest in both worlds and has bestowed the benefit of riches 
on him. Here they mean by “wealth” abundance of worldly 
goods and enjoyment of pleasures and pursuit of lusts. 
They argue that God has commanded us to be thankful 
for wealth and patient in poverty, i.e. patient in adversity 
and thankful in prosperity ; and that prosperity is essentially 
better than adversity. To this I reply that, when God 
commanded us to be thankful for prosperity He made thank- 
fulness the means of increasing our prosperity; but when 
He commanded us to be patient in adversity He made 
patience the means of drawing nigh unto Himself. He said: 
“Verily, if ye return thanks, I will give you an increase” 
(Kor. xiv, 7), and also, * God zs with the patient" (Kor. ii, 148). 

The Shaykhs who prefer wealth to poverty do not use 
the term “wealth” in its popular sense. What they intend 
is not “acquisition of a benefit” but “acquisition of the 
Benefactor”; to gain union (with God) is a different thing 
from gaining forgetfulness (of God). Shaykh Abü Sa'íd!— 
God have mercy on him!—says: “Poverty is wealth in God” 
(al-faqr huwa ’l-ghind billéh), i. everlasting revelation of 
the Truth. I answer to this, that revelation (sukdshafat) 
implies the possibility of a veil (4742); therefore, if the 
person who enjoys revelation is veiled from revelation by 
the attribute of wealth, he either becomes in need of revelation 
or he does not; if he does not, the conclusion is absurd, and 
if he does, need is incompatible with wealth; therefore that 
term cannot stand. Besides, no one has “wealth in God” 
unless his attributes are permanent and his. object is invariable ; 
wealth cannot coincide with the subsistence of an object or 

! See Chapter XII, No. 5. 
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with the affirmation of the attributes of human nature, inasmuch 
as the essential characteristics of mortality and phenomenal 
being are need and indigence. One whose attributes still 
survive is not rich, and one whose attributes are annihilated 
is not entitled to any name whatever. Therefore “the rich 
man is he who is enriched by God” (al-ghané man aghniéhu 
Uléh), because the term “rich in God” refers to the agent 
(Jd), whereas the term “enriched by God” denotes the 
person acted upon (maf‘il); the former is self-subsistent, 
but the latter subsists through the agent; accordingly self- 
subsistence is an attribute of human nature, while subsistence 
through God involves the annihilation of attributes. I, then, 
who am ‘Alf b. ‘Uthman al-Jullabi, assert that true wealth 
is incompatible with the survival (dagé) of any attribute, 
since human attributes have already been shown to be 
defective and subject to decay; nor, again, does wealth 
consist in the annihilation of these attributes, because a 
name cannot be given to an attribute that no longer exists, 
and he whose attributes are annihilated cannot be called 
either “poor” or “rich”; therefore the attribute of wealth 
is not transferable from God to Man, and the attribute of 
poverty is not transferable from Man to God. 

All the Sufi Shaykhs and most of the vulgar prefer poverty 
to wealth for the reason that the Koran and the Sunna 
expressly declare it to be superior, and herein the majority 
of Moslems are agreed. I find, among the anecdotes which 
I have read, that on one occasion this question was discussed 
by Junayd and Ibn ‘Ata. The latter maintained the superiority 
of the rich. He argued that at the Resurrection they would 
be called to account for their wealth, and that such an account 
(Aisdb) entails the hearing of the Divine Word, without any 
mediation, in the form of reproach (tdi) : and reproach is 
addressed by the Beloved to the lover. Junayd answered : 
*If He will call the rich to account, He will ask the poor 
for their excuse ; and asking an excuse is better than calling 
to account.” This is a very subtle point. In true love excuse 
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is “otherness” (óégánagí) and reproach is contrary to unity 
(sagánagí). Lovers regard both these things as a blemish, 
because excuse is made for some disobedience to the command 
of the Beloved and reproach is made on the same score; 
but both are impossible in true love, for then neither does 
the Beloved require an expiation from the lover nor does the 
lover neglect to perform the will of the Beloved. 

Every man is “ poor”, even though he bea prince. Essentially: 
the wealth of Solomon and the poverty of Solomon are one. 
God said to Job in the extremity of his patience, and likewise to 
Solomon in the plenitude of his dominion: “ Good servant that 
thou art 1"! When God's pleasure was accomplished, it made 
no difference between the poverty and the wealth of Solomon. 

The author says: *I have heard that Abu 'l-Oásim Qushayrí 
—God have mercy on him !—said: ‘People have spoken much 
concerning poverty and wealth, and have chosen one or the 
other for themselves, but I choose whichever state God chooses 
for me and keeps me in; if He keeps me rich I will not be 
forgetful, and if He wishes me to be poor I will not be covetous 
and rebellious, Therefore, both wealth and poverty are 
Divine gifts: wealth is corrupted by forgetfulness, poverty by 
covetousness. Both conceptions are excellent, but they differ in 
practice. Poverty is the separation of the heart from all but 
God, and wealth is the preoccupation of the heart with that 
which does not admit of being qualified. When the heart is 
cleared (of all except God), poverty is not better than wealth 
nor is wealth better than poverty. Wealth is abundance of 
worldly goods and poverty is lack of them: all goods belong to 
God : when the seeker bids farewell to property, the antithesis 
disappears and both terms are transcended. 


>” 


SECTION. 


All the Sufi Shaykhs have spoken on the subject of poverty. 
I will now cite as many of their sayings as it is possible to 
include in this book. 
! Kor. xxxviii, 29, 44. 
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One of the moderns says: Laysa "-fagír man khalá min 
al-zdd : iunama ’l-fagtr man khalé min al-murdd, “The poor 
man is not he whose hand is empty of provisions, but he whose 
nature is empty of desires.” For example, if God gives him 
money and he ‘desires to keep it, then he is rich; and if he 
desires to renounce it, he is rich no less, because poverty 
consists in ceasing to act on one’s own initiative. Yahya b. 
Mu‘ddh al-Razi says: ALfagr khawf al-fagr, “It is a sign of 
true poverty that, although one has reached the perfection of 
saintship and contemplation and self-annihilation, one should 
always be dreading its decline and departure.” And Ruwaym 
says : Min na't al-faqtr hifzu sirrihi wa-siyánatu nafsihi wa-adá'u 
Sartdatihi, “\t is characteristic of the poor man that his heart is 
protected from selfish cares, and that his soul is guarded from 
contaminations, and that he performs the obligatory duties of 
religion:” that is to say, his inward meditations do not 
interfere with his outward acts, nor vice versd; which is a sign 
that he has cast off the attributes of mortality. Bishr Hafi 
says: Afdal al-magdmat i'tigdd al-sabr ‘ala ’l-fagr ila 'l-gabr, 
“The best of ‘stations’ is a firm resolution to endure poverty 
continually.” Now poverty is the annihilation of all “stations” : 
therefore the resolution to endure poverty is a sign of regarding 
works and actions as imperfect, and of aspiring to annihilate 
human attributes. But in its obvious sense this saying 
pronounces poverty to be superior to wealth, and expresses 
a determination never to abandon it. Shibli says: A/-fagir 
man lé yastaghni bi-shay'" dúna 'lláh, "The poor man does not 
rest content with anything except God," because he has no 
other object of desire. The literal meaning is that you will not 
become rich except by Him, and that when you have gained 
Him you have become rich. Your being, then, is other than God; 
and since you cannot gain wealth except by renouncing “other”, 
your “ you-ness” is a veil between you and wealth: when that is 
removed, you are rich. This saying is very subtle and obscure. 
In the opinion of advanced spiritualists (a//-7 Zagígat) it means : 
Alfagr an lé yustaghné ‘anhu, “ Poverty consists in never 
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being independent of poverty.” This is what the Pir, ie. Master 
‘Abdallah Ansari'—may God be well-pleased with him!— 
meant when he said that our sorrow is everlasting, that our 
aspiration never reaches its goal, and that our sum (Zu/Zyyar) 
never becomes non-existent in this world or the next, because 
for the fruition of anything homogeneity is necessary, but God 
has no congener, and for turning away from Him forgetfulness 
is necessary, but the dervish is not forgetful. What an endless 
task, what a difficult road! The dead (/áné) never become 
living (ódgé), so as to be united with Him; the living never 
become dead, so as to approach His presence. All that His 
lovers do and suffer is entirely a probation (zzz/maf); but in 
order to console themselves they have invented a fine-sounding 
phraseology (‘ihératt muzakhraf) and have produced “stations” 
and “stages” and a “path”. Their symbolic expressions, 
however, begin and end in themselves, and their “stations” do 
not rise beyond their own genus, whereas God is exempt from 
every human attribute and relationship. Abu 'l-Hasan Nürí 
says: JVa't al-fagír al-sukün 'inda 'l-'adam za "I-badM ‘inda Ll 
wujúd; and he says also: Al-idtirdb ‘inda’l-wujid, “When 
he gets nothing he is silent, and when he gets sometbing he 
regards another person as better entitled to it than himself, and 
therefore gives it away." The practice enunciated in this saying 
is of great importance. There are two meanings: (1) His 
quiescence when he gets nothing is satisfaction (744), and his 
liberality when he gets something is love (mahabbat), because 
“satisfied” means “accepting a robe af honour” (gdbil-c khil‘at), 
and the robe of honour is a token of proximity (gurbat), whereas 
the lover (##ufzbb) rejects the robe of honour inasmuch as it is 
a token of severance (furgat); and (2) his quiescence when he 
gets nothing is expectation of getting something, and when he 
has got it, that “ something” is other than God: he cannot be 
satisfied with anything other than God; therefore he rejects it. 
Both these meanings are implicit in the saying of the Grand 


1 The celebrated mystic of Herat, who died in 481.11. See Professor Browne's 
Literary History of Persia, vol. ii, p. 269. 
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Shaykh, Abu 'l-Qásim Junayd: AZfagr khuluww al-galb ‘an 
al-ashkdl, “When his heart is empty of phenomena he is poor.” 
Since the existence of phenomena is “other” (than God), rejection 
is the only course possible. Shibli says: Ad-fagr bakr al-balá 
wa-bald’uhu kulluhu ‘iss, “Poverty is a sea of trouble, and all 
troubles for His sake are glorious.” Glory is a portion of 
“other”. The afflicted are plunged in trouble and know 
nothing of glory, until they forget their trouble and regard the 
Author thereof. Then their trouble is changed into glory, and 
their glory into a spiritual state (wagt), and their spiritual state 
into love, and their love into contemplation, so that finally the 
brain of the aspirant becomes wholly a centre of vision through 
the predominance of his imagination: he sees without eye, and 
hears without ear. Again, it is glorious for a man to bear the 
burden of trouble laid upon him by his Beloved, for in truth 
misfortune is glory, and prosperity is humiliation. Glory is that 
which makes one present with God, and humiliation is that 
which makes one absent from God: the affliction of poverty is 
a sign of “presence”, while the delight of riches is a sign of 
“absence”. Therefore one should cling to trouble of any 
description that involves contemplation and intimacy. Junayd 
says: Yd ma'shar al-fugará innakum tu'rafüna billéh wa-tukra- 
mina lilléh fa-?nzurú kayfa takúnúna maa 'lláh idhá khalawtum 
bihi,“O ye that are poor, ye are known through God, and are 
honoured for the sake of God: take heed how ye behave when 
ye are alone with Him,” ie. if people call you “ poor” and 
recognize your claim, see that you perform the obligations of 
the path of poverty; and if they give you another name, 
inconsistent with what you profess, do not accept it, but fulfil 
your professions. The basest of men is he who is thought to be 
devoted to God, but really is not; and the noblest is he who is 
not thought to be devoted to God, but really is. The former 
resembles an ignorant physician, who pretends to cure people, 
but only makes them worse, and when he falls ill himself needs 
another physician to prescribe for him; and the latter is like 
one who is not known to be a physician, and does not concern 
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himself with other folk, but employs his skill in order to 
maintain his own health. One of the moderns has said: 
Al-fagr ‘adam bilé wujúd“, “Poverty is not-being without 
existence.” To interpret this saying is impossible, because 
what is non-existent does not admit of being explained. On 
the surface it would seem that, according to this dictum, poverty 
is nothing, but such is not the case; the explanations and 
consensus of the Saints of God are not founded on a principle 
that is essentially non-existent. The meaning here is not “the 
not-being of the essence”, but “the not-being of that which 
contaminates the essence”; and all human attributes are 
a source of contamination: when that is removed, the result is 
annihilation of the attributes (fawd-y7 szfat), which deprives the 
sufferer of the instrument whereby he attains, or fails to attain, 
his object; but his not-going to the essence (‘adam-7 rawish 
ba-‘ayn) seems to him annihilation of the essence and casts him 
into perdition. 

I have met with some scholastic philosophers who, failing 
to understand the drift of this saying, laughed at it and 
declared it to be nonsense; and also with certain pretenders 
(to Súfiism) who made nonsense of it and were firmly convinced 
of its truth, although they had no grasp of the fundamental 
principle. Both parties are in the wrong: one ignorantly 
denies the truth, and the other makes ignorance a state (of 
perfection). Now the expressions “not-being " (adam) and 
“annihilation” (favd), as. they are used by Süfís, denote the 
disappearance of a blameworthy instrument (d/at-i madlhmúm) 
and disapproved attribute in the course of seeking a praise- 
worthy attribute ; they do not signify the seárch for non-reality 
(‘adam-i ma‘nt) by means of an instrument which exists. 

Dervishhood in all its meanings is a metaphorical poverty, 
and amidst all its subordinate aspects there is a transcendent 
principle. The Divine mysteries come and go over the dervish, 
so that his affairs are acquired by hiniself, his actions attributed 
to himself, and his ideas attached to himself. But when his 
affairs are freed from the bonds of acquisition (kasb), his actions 
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are no more attributed to himself. Then he is the Way, not 
the wayfarer, i.e. the dervish is a place over which something 
is passing, not a wayfarer following his own will. Accordingly, 
he neither draws anything to himself nor puts anything away 
from himself: all that leaves any trace upon him belongs to 
the essence. 

I have seen false Süfís, mere tonguesters (arbáb al-lisán), 
whose imperfect apprehension of this matter seemed to deny 
the existence of the essence of poverty, while their lack of 
desire for the reality of poverty seemed to deny the attributes 
of its essence, They called by the name of “poverty” and 
* purity " their failure to seek Truth and Reality, and it looked 
as though they affirmed their own fancies but denied all else. 
Every one of them was in some degree veiled from poverty, 
because the conceit of Sufiism (pinddr-2 in hadith) betokens 
perfection of saintship, and the claim to be suspected of Súfiism 
(tawalld-yi tuhmat-i tn hadith) is the ultimate goal, ie. this 
claim belongs only to the state of perfection. Therefore the 
seeker has no choice but to journey in their path and to traverse 
their *stations" and to know their symbolic expressions, in 
order that he may not be a plebeian (‘émmt) among the elect. 
Those who are ignorant of general principles (íæwámm-i ugúl) 
have no ground to stand on, whereas those who are ignorant 
only as regards the derivative branches are supported by the 
principles. I have said all this to encourage you to undertake 
this spiritual journey and occupy yourself with the due fulfil- 
ment of its obligations. 

Now in the chapter on Súfiism I will explain some of the 
principles and allegories and mystic sayings of this sect. Then 
I will mention the names of their holy men, and afterwards 
elucidate the different doctrines held by the Sufi Shaykhs. 
In the next place, I will treat of the Verities, Sciences, and 
Laws of Stifiism. Lastly, I will set forth their rules of discipline 
and the significance of their “stations”, in order that the truth 
of this matter may become clear to you and to all my readers. 


CHAPTER III. 
ON SÚFIISM. 


God, Almighty and Glorious, has said: “And those who walk 
meekly on the earth, and when the ignorant speak to them 
answer ‘ Peace’,” (shall be rewarded with the highest place in 
Paradise)! And the Apostle has said: “He that hears the 
voice of Sufis (akl al-tasawiuf) and does not say Amen 
to their prayer is inscribed before God among the heedless.” 
The true meaning of this name has been much discussed 
and many books have been composed on the subject. Some 
assert that the Suff is so called because he wears a woollen 
garment (jdma’-¢ suf); others that he is so called because 
he is in the first rank (saf-i awwal); others say it is 
because the Süfís claim to belong to the Askáb-i Suffa? 
with whom may God be well-pleased! Others, again, declare 
that the name is derived from safé (purity). These explana- 
tions of the true meaning of Süfiism are far from satisfying 
the requirements of etymology, although each of them is 
supported by many subtle arguments.  Safé (purity) is 
universally praised, and its opposite is kadar. The Apostle— 
on whom be peace!—said: * The safw (pure part, ie. the 
best) of this world is gone, and only its Zadar (impurity) 
remains. Therefore, since the people of this persuasion 
have purged their morals and conduct, and have sought to 
free themselves from natural taints, on that account they 
are called Süfís; and this designation of the sect is a proper 
name (az asdmiyi a'‘lém), inasmuch as the dignity of the 
Süfís is too great for their transactions (wu'maldt) to be 
hidden, so that their name should need a derivation. In 
this age, however, God has veiled most people from Süfiism 


! Kor. xxv, 64. ? See Chapter IX. 
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and from its votaries, and has concealed its mysteries from 
their hearts. Accordingly some imagine that it consists 
merely in the practice of outward piety without inward 
contemplation, and others suppose that it is a form and a 
system without essence and root, to such an extent that 
they have adopted the view of scoffers (ahl-z hazl) and 
theologians (‘«/amd), who regard only the external, and have 
condemned Süfiism altogether, making no attempt to discover 
what it really is. The people in general, blindly conforming 
to this opinion, have erased from their hearts the quest for 
inward purity and have discarded the tenets of the Ancients 
and the Companions of the Prophet. Verily, purity is 
characteristic of the Siddig} if thou desirest a true Sáfí— 
because purity (sæfá) has a root and a branch: its root being 
severance of the heart from “ others" (aghydr), and its 
branch that the heart should be empty of this deceitful’ 
world. Both these are characteristic of the Greatest Siddig, 
(the Caliph) Abú Bakr “Abdalláh b. Abí Quháfa, with whom 
may God be well-pleased! He is the leader (næm) of all 
the folk of this Path. 


{The author then relates how, on Muhammad's decease, 
when ‘Umar threatened to decapitate anyone who asserted 
that the Prophet was dead, Abii Bakr stepped forth and 
cried with a loud voice: * Whoever worships Muhammad, let 
him know that Muhammad is dead ; but whoever worships 
Muhammad's Lord, let him know that HE is living and 
dieth not." Those who regarded Muhammad with the 
eye of mortality ceased to venerate him -as soon as he 
departed from this world, but to those who regarded him 
with the eye of reality his presence and absence were alike, 
because they attributed both to God; and looked, not at 
the particular change which had come to pass, but at the 
Author of all change; and venerated Muhammad only 
1 The name CEP, (an Aramaic word meaning ''righteous") was given to 


the ascetics and spiritual adepts among the Manichæans. Its Arabic equivalent, 
siddiq, which means ** veracious ", is a term that is frequently applied to Súfís. 
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in proportion as God honoured him; and did not attach 
their hearts to anyone (except God); and did not open 
their eyes to gaze upon mankind, inasmuch as “he that 
beholdeth mankind waneth, but he that returneth unto 
God reigneth " (jan nazara tla’l-khalg halak wa-man rajaa 
æla 'l-hagg malak). And Abú Bakr showed that his heart 
was empty of this deceitful world, for he gave away all 
his wealth and his clients (sawd//), and clad himself in 
a woollen garment (gz/#m), and came to the Apostle, who 
asked him what he had left for his family. Abú Bakr 
replied : “Only God and His Apostle.” All this is charac- 
teristic of the sincere Sufi.] 


I said that safé (purity) is the opposite of kadar (impurity), 
and kadar is one of the qualities of Man. The true Sufi is he 
that leaves impurity behind. Thus, human nature (dashariyyat) 
prevailed in the women of Egypt as they gazed, enraptured, 
on the wondrous beauty of Yusuf (Joseph), on whom be peace ! 
But afterwards the preponderance was reversed, until at last 
they beheld him with their human nature annihilated (a-fand-yi 
bashariyyat) and cried : Ë This is no human being” (Kor. xii, 31). 
They made him their object and gave expression to their own 
state. Hence the Shaykhs of this Path — God have mercy 
on them!—have said: Laysa 'l-safá min sifat al-bashar li'anna 
‘L-bashar madar wa'l-madar lé yakhli min al-kadar, “Purity 
is not one of the qualities of Man, for Man is clay, and clay 
involves impurity, and Man cannot escape from impurity.” 
Therefore purity bears no likeness to acts (af‘d/), nor can the 
human nature be destroyed by means of effort. The quality 
of purity is unrelated to acts and states, and its name is 
unconnected with names and nicknames—purity ís characteristic 
of the lovers (of God), who are suns without cloud—because 
purity is the attribute of those who love, and the lover is he 
that is dead (/ánf) in his own attributes. and living (ðágé) in 
the attributes of his Beloved, and their “ states" resemble the 
clear sun in the opinion of mystics (arédb-i hdl). The beloved 
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of God, Muhammad the Chosen One, was asked concerning 
the state of Háritha. He answered: ‘Abd nawwara 'lláh 
galbahu bi ’l-émdn, “He is a man whose heart is illumined by 
the light of faith, so that his face shines like the moon from the 
effect thereof, and he is formed by the Divine light" An 
eminent Sufi says: Diyd al-shams wa'l-gamar idha 'shtaraká 
nanudhajy min safé al-hubb wa’l-tawhtd idha ’shtabakd, “The 
combination of the light of the sun and moon, when they are 
in conjunction, is like the purity of Love and Unification, when 
these are mingled together.” Assuredly, the light of the sun 
and moon is worthless beside the light of the Love and 
Unification of God Almighty, and they should not be com- 
pared ; but in this world there is no light more conspicuous 
than those two luminaries. The eye cannot see the light of 
the sun and moon with complete demonstration. During the 
sway of the sun and moon it sees the sky, whereas the heart 
(dil) sees the empyrean (‘arsk) by the light of knowledge and 
unification and love, and while still in this world explores the 
world to come. All the Shaykhs of this Path are agreed 
that when a man has escaped from the captivity of “stations” 
(magdmdat), and gets rid of the impurity of “states” (ahwal), 
and is liberated from the abode of change and decay, and 
becomes endowed with all praiseworthy qualities, he is disjoined 
from all qualities. That is to say, he is not held in bondage 
by any praiseworthy quality of his own, nor does he regard it, 
nor is he made self-conceited thereby. His state is hidden 
from the perception of intelligences, and his time is exempt 
from the influence of thoughts. His presence (Auq@ir) with 
God has no end and his existence has no'cause. And when 
he. arrives at this degree, he becomes annihilated (/éz@) in this 
world and in the next, and is made divine (raðbánf) in the 
disappearance of humanity ; and gold and earth are the same 
in his eyes, and the ordinances which others find hard to keep 

become easy to him. 
{Here follows the story of Háritha, who declared that he 
had true faith in God. The Prophet asked: “What is the 

D 
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reality of thy faith?” — Háritha replied: *I have cut off and 
turned myself away from this world, so that its stones and 
its gold and its silver and its clay are equal in my sight. 
And I have passed my nights in wakefulness and my days in 
thirst until methinks I see the Throne of my Lord manifest, 
and the people of Paradise visiting one another, and the 
people of Hell wrestling with one another"! (or, according 
to an alternative reading: *making sudden attacks on one 
another")? "The Prophet said, repeating the words thrice: 
“Thou knowest, therefore persevere.”] 


“Sufi” is a name which is given, and has formerly been 
given, to the perfect saints and spiritual adepts. One of the 
Shaykhs says: Jan saffthu ’l-hubb fa-huwa sdf" wa-man 
saffihu 'l-hablb fa-huwa Súfiyy"", “ He that is purified by love is 
pure, and he that is absorbed in the Beloved and has abandoned 
all else is a “Súfí'." The name has no derivation answering to 
etymological requirements, inasmuch as Sufiism is too exalted 
to have any genus from which it might be derived; for the 
derivation of one thing from another demands homogeneity 
(mujdnasat). All that exists is the opposite of. purity (sa/@), 
and things are not derived from their opposites. To Sufis the 
meaning of Súfiism is clearer than the sun and does not need 
any explanation or indication. Since “Sufi” admits of no 
explanation, all the world are interpreters thereof, whether they 
recognize the dignity of the name or no at the time when they 
learn its meaning. The perfect, then, among them are called 
Sitff, and the inferior aspirants (¢d/ébdn) among them are called 
Mutasawwif; for tasawwuf belongs to the form ¢afa‘w/, which 
implies “taking trouble” (¢akalluf), and is a branch of the 
original root. The difference both in meaning and in etymology 

! Yatasáraíín. B. has yataʻádawn, and in marg. yafasára“ín. The true reading 
is yala‘éwawn, ‘ barking (or ‘ growling’) at one another.” Cf. Zisán, xix, 343, 3+ 

2 Vataghdwaritn, This is the reading of J., I. has yata‘dwaritn, L. yata‘dwadin, 
B. yataghdmaztn, and in marg. yala/dwazin. 


3 Examples of this signification of the form ¢a%z‘‘s/ are given in Wright's Arabic 
Grammar,.vol. i, p. 37, Rem. 4. 
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is evident. Purity (safd) ts a saintship with a sign and a relation 
(riwdyat), and Sifiism (tasawwuf) ís an uncomplaining imitation 
of purity (hikdyat™ l'l-safá bild shikdyat). Purity, then, is 
a resplendent and manifest idea, and Stifiism is an imitation of 
that idea. Its followers in this degree are of three kinds: the 
Sift, the Mutasawwif, and the Mustaswif. The Sift is he 
that is dead to self and living by the Truth; he has escaped 
from the grip of human faculties and has really attained (to 
God), The Mutasawwif is he that seeks to reach this rank by 
means of self-mortification (mzjdhadat) and in his search 
rectifies his conduct in accordance with their (the Súfís') 
example, The Mustaswif is he that makes himself like them 
(the Súfís) for the sake of money and wealth and power and 
worldly advantage, but has no knowledge of these two things.) 
Hence it has been said: Ad-mustaswif ‘inda 'l-Sifiyyat ka-'l- 
dhubáb wa-inda ghayrihim ka-'l-dhi'db, “The Mustaswif in the 
opinion of the Súfís is as despicable as flies, and his actions are 
mere cupidity ; others regard him as being like a wolf, and his 
speech unbridled (4¢ afsdr), for he only desires a morsel of 
carrion.” Therefore the Sz/¢ ‘s a man of union (sætið wusil), 
the AMutasawwif a man of principles (sálið ws) and the 
Mustaswif a man of superfluities (sézb fudil). He that has 
the portion of union loses all end and object by gaining his end 
and reaching his object; he that has the portion of principle 
becomes firm in the “states” of the mystic path, and steadfastly 
devoted to the mysteries thereof; but he that has the portion of 
superfluity, is left devoid of all (worth having), and sits down at 
the gate of formality (rasm), and thereby he is veiled from 
reality (#a‘vt), and this veil renders both union and principle 
invisible to him. The Shaykhs of this persuasion have given 
many subtle definitions of Süfiism which cannot all be 
enumerated, but we shall mention some of them in this book, 
if God will, who is the Author of success. 


1 Viz., purity (safá) and Şúfiism (zaşawwuf ). 
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SECTION. 

Dhu '|-Nún, the Egyptian, says: ALS#ft ídhá nataga bána 
nutguhu ‘an al-hagd’ig wa-in sakata natagat ‘anhu "Ljawárih 
bi.gat“ al“ald'ig, “The Súfí is he whose language, when he 
speaks, is the reality of his state, i.c. he says nothing which 
he is not, and when he ís silent his conduct explains his 
state, and his state proclaims that he has cut all worldly 
ties ;” ie. all that he says is based on a sound principle and 
all that he does is pure detachment from the world (72774) ; 
when he speaks his speech is entirely the Truth, and when 
he is silent his actions are wholly “ poverty” (fagr). Junayd 
says: ALtasawwuf nat ugima 'l-'abd fihi qila nat” [i L'abd 
am liðl-hagg fagdla nat al-hagg hagigat™ wa-na't alabd 
vasm, “Sifiism is an attribute wherein is Man’s subsistence.” 
They said: “Is it an attribute of God or of mankind?" He 
replied: “Its essence is an attribute of God and its formal 
system is an attribute of mankind ;” i.e. its essence involves 
the annihilation of human qualities, which is brought about 
by the everlastingness of the Divine qualities, and this is an 
attribute of God; whereas its formal system involves on the 
part of Man the continuance of self-mortification (zzud4/ada?), 
and this continuance of self-mortification is an attribute of 
Man, Or the words may be taken in another sense, namely, 
that in real Unification (¢azvA¢d) there are, correctly speaking, 
no human attributes at all, because human attributes are 
not constant but are only. formal (ras), having no permanence, 
for God is the agent. Therefore they are really the attributes 
of. God. Thus (to explain what is meant), God commands 
His servants to fast, and when they keep the fast He gives 
them the name of "faster" (sd'zz) and xominally this 
“ fasting” (sawm) belongs to Man, but really it belongs to God. 
Accordingly God told His Apostle and said: sew lí 
wa-ana ajzí bihi, “Fasting is mine,” because all His acts are 
His possessions, and when men ascribe things to themselves, 
the attribution is formal and metaphorical, not real. And 
Abu ’Il-Hasan Nur{ says: ALtasawwuf tarku kulli hass“ 
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Li-I-nafs, * Sáfiism is the renunciation of all selfish pleasures.” 
This renunciation is of two kinds: formal and essential. 
For example, if one renounces a pleasure, and finds pleasure 
in the renunciation, this is formal renunciation; but if the 
pleasure renounces him, then the pleasure is annihilated, and 
this case falls under the head of true contemplation (mushdhadat). 
Therefore renunciation of pleasure is the act of Man, but 
annihilation of pleasure is the act of God. The act of Man 
is formal and metaphorical, while the act of God is real. 
This saying (of Nürf) elucidates the saying of Junayd which 
has been quoted above. And Abu 'l-Hasan Nürí also says: 
ALSüfipyat humu "lladhína safat arwdhuhum fa-sárú fi 'I-saff 
al-awwal bayna yadayi 'l-hagg, “The Süfís are they whose 
spirits have been freed from the pollution of humanity, 
purified from carnal taint, and released from concupiscence, 
so that they have found rest with God in the first rank and 
the highest degree, and have fled from all save Him.” And 
he also says: Al-Sift alladht lé yamlik wa-lé yumlak, “The 
Súfí is he that has nothing in his possession nor is himself 
possessed by anything.” This denotes the essence of 
annihilation (fand), since one whose qualities are annihilated 
neither possesses nor is possessed, inasmuch as the term 
“possession” can properly be applied only to existent things. 
The meaning is, that the Súfí does not make his own any 
good of this world or any glory of the next world, for he 
is not even in the possession and control of himself: he 
refrains from desiring authority over others, in order that 
others may not desire subniission from him. This saying 
refers to a mystery of the Sufis which they call “complete 
annihilation” (fand-y¢ kullf). If God will, we shall mention 
in this work, for your information, the points wherein they 
have fallen into error. 

Ibn al-Jallá! says: Al-tasawwuf hagtgat lá rasm lahu, 
“ Sufiism is an essence without form,” because the form belongs 


! SoJ. The Lahore edition has Ibn al-Jalali, I. Ibn al-Jullábí. See Chapter X, 
No. 34. 
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to mankind in respect to their conduct (u‘dmaldt), while the 
essence thereof is peculiar to God. Since Sufiism consists in 
turning away from mankind, it is necessarily without form. 
And Abú ‘Amr Dimashqi says: ALtasawwuf ru’yat al-kawn 
bi-ayn al-nags, bal ghadd al-tarf ‘an al-kawn, “Sifiism is: to 
see the imperfection of the phenomenal world (and this shows 
that human attributes are still existent), nay, to shut the eye 
to the phenomenal world” (and this shows that human 
attributes are annihilated; because the objects of sight are 
phenomena, and when phenomena disappear, sight also dis- 
appears), Shutting the eye to the phenomenal world leaves 
the spiritual vision subsistent, ie. whoever becomes blind to 
self sees by means of God, because the seeker of phenomena 
is also a self-seeker, and his action proceeds from and through 
himself, and he cannot find any way of escaping from himself. 
Accordingly one sees himself to be imperfect, and one shuts 
his eye to self and does not see; and although the seer sees 
his imperfection, nevertheless his eye is a veil, and he is veiled 
by his sight, but he who does not see is not veiled by his 
blindness. This is a well-established principle in the Path 
of aspirants to Sufiism and mystics (arbdb-2 ma‘dnt), but to 
explain it here would be unsuitable. And Abú Bakr Shiblí 
says: Al-tasawwuf shirk" h'annahu siydnat al-galb ‘an ru'yat 
al-ghayr wa-lé ghayr, “ Siifiism is polytheism, because it is the 
guarding of the heart from the vision of ‘other’, and ‘other’ 
does not exist.” That is to say, vision of other (than God) in 
affirming the Unity of God is polytheism, and when “other” 
has no value in the heart, it is absurd to guard the heart from 
remembrance of “other”. And Husri says: A/-tasawwuf safá 
al-sirr min kudúrat al-mukhálafat, * Súfism is the heart's being 
pure from the pollution of discord." The meaning thereof is 
that he should protect the heart from discord with God, because 
love is concord, and concord is the opposite of discord, and the 
lover has but one duty in the world, namely, to keep the com- 
mandment of the beloved ; and if the object of desire is one, 
how can discord arise? And Muhammad b. “Alí b. al-Husayn 
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b. ‘Alf b. Abi Talib—may God be pleased with them all !— 
says: Al-tasawwuf khulg" fa-man zéda ‘alayka fi'l-khulg séda 
‘alayka fi 'l-tasawwuf, “Sifiism is goodness of disposition: 
he that has the better disposition is the better Sufi.” Now 
goodness of disposition is of two kinds: towards God and 
towards men. The former is acquiescence in the Divine 
decrees, the latter is endurance of the burden of men’s society 
for God's sake. These two aspects refer to the seeker (/d/i2). 
God is independent of the seeker's acquiescence or anger, and 
these two qualities depend on consideration of His Unity. 
And Abú Muhammad Murtaísh says: A/-Súff lá yasbiqu 
himmatuhu khatwatahu, “The Sufi is he whose thought keeps 
pace with his foot,” i.e. he is entirely present: his soul is where 
his body is, and his body where his soul is, and his soul where 
his foot is, and his foot where his soul is. This is the sign of 
presence without absence, Others say, on the contrary: “He 
is absent from himself and present with God.” It is not so: 
he is present with himself and present with God. The 
expression denotes perfect union (Ja a/-/amr), because there 
can be no absence from self so long as one regards one’s self ; 
when self-regard has ceased, there is presence (with God) 
without absence. In this particular sense the saying closely 
resembles that of Shiblí: 4/-S4ff dé yard fi 'Ldáraym ma'a 
Udh ghayra ‘dh, “The Safi is he that sees nothing except 
God in the two worlds.” In short, human existence is “other”, 
and when a man does not see “ other” he does not see himself; 
and becomes totally void of self, whether “self” is affirmed 
or denied. And Junayd says: ALtasawwuf mabniyy 'alá 
thamdn khisdl al-sakhé wa ’l-ridé wa'l-sabr wa ’l-ishérat wa 
‘Lghurbat wa-labs al-sif wa ’l-siyéhat wa’l-fagr amma ’l-sakhé 
Ja-li-Ibráhím wa-amma 'Lridá fa-li-Ismá'íl wa-amma 'l-sabr 
fa-li-Ayyth wa-amma ‘l-ishdrat fa:li-Zakariyyá wa-amima 
‘Leghurbat fa-li-Vahyé wa-ammd labs al-sif fa-li-Músá wa- 
amma ’l-stydhat fa-li-Isd wa-amma ‘l-fagr fa-li-Muhammad 
salla 'lláhu ‘alayhi wa-sallama wa-‘alayhim ajma'in, “ Sifiism 
is founded on eight qualities exemplified in eight Apostles : 
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the generosity of Abraham, who sacrificed his son; the 
acquiescence of Ishmael, who submitted to the command of 
God and gave up his dear life; the patience of Job, who 
patiently endured the affliction of worms and the jealousy of 
the Merciful ; the symbolism of Zacharias, to whom God said, 
‘Thou shalt not speak unto men for three days save by signs’ 
(Kor. iii, 36), and again to the same effect, ‘ When he called 
upon his Lord with a secret invocation’ (Kor. xix, 2); the 
strangerhood of John, who was a stranger in his own country 
and an alien to his own kin amongst whom he lived ; the 
pilgrimhood of Jesus, who was so detached therein from worldly 
things that he kept only a cup and a comb—the cup he threw 
away when he saw a man drinking water in the palms of his 
hands, and the comb likewise when he saw another man using 
his fingers instead of a toothpick; the wearing of wool by 
Moses, whose garment was woollen; and the poverty of 
Muhammad, to whom God Almighty sent the key of all the 
treasures that are upon the face of the earth, saying: ‘Lay 
no trouble on thyself, but procure every luxury by means of 
these treasures ;’ and he answered: ‘O Lord, I desire them 
not; keep me one day full-fed and one day hungry.” These 
are very excellent principles of conduct. 

And Husri says: ALS#ft la yüjadu ba'da ‘adamihi wa-lé 
yuidamu bada wujúdihi, “ The Sufi is he whose existence is 
without non-existence and his non-existence without existence,” 
ie. he never loses that which he finds, and he never finds that 
which he loses. Another meaning is this, that his finding (4/7) 
has no not-finding (ná-yáfð), and his not-finding has no finding 
at any time, so that there is either an affirmation without 
negation or a negation without affirmation. The object of all 
these expressions is that the Süfí's state of mortality should 
entirely lapse, and that his bodily feelings (shawdéhid) should 
disappear and his connexion with everything be cut off, in 
order that the mystery of his mortality may be revealed and his 
various parts united in his essential self, and that he may 
subsist through and in himself. The effect of this can be shown 
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in two Apostles: firstly, Moses, in whose existence there was no 
non-existence, so that he said: * O Lord, enlarge my breast and 
make my affair easy unto me” (Kor. Xx, 26, 27); secondly, the 
Apostle (Muhammad), in whose non-existence there was no 
existence, so that God said: “ Did not We enlarge thy breast P" 
(Kor. xciv, 1). The one asked for adornment and sought 
honour, but the other was adorned, since he had no request 
to make for himself. K 

And 'Alf b. Bundár al-Sayrafí of Níshápür says: ALfasawiwuf 
isqát al-ru’yat li-l-hagg sdhi" wa-bdtin™, “ Siifiism is this, that 
the Súfí should not regard his own exterior and interior, but 
should regard all as belonging to God.” Thus, if you look at 
the exterior, you will find an outward sign of God's blessing, 
and, as you look, outward actions will not have the weight even 
of a gnat's wing beside-the blessing of God, and you will cease 
from regarding the exterior; and again, if you look at the 
interior, you will find an inward sign of God's aid, and, as you 
look, inward actions will not turn the scale by a single grain in 
comparison with the aid of God, and you will cease from 
regarding the interior, and will see that all belongs to God ; and 
when you see that all is God's, you will see that you yourself 
have nothing. 

Muhammad b. Ahmad al-Mugrí ' says: Al-tasæwwuf istigámat 
al-ahwdl ma‘a ’l-hagg, “Sifiism is the maintenance of right 
states with God,” i.e. "states" do not seduce the Süfí from his. 
(right) state, nor cast him into wrong, since he whose heart is 
devoted to the Author of states (muhawwil-i ahwdl) is not cast. 
down from the rank of rectitude nor hindered from attaining 
to the Truth. 





SECTION. 
Maxims of Conduct (mu‘dmalat). 


Abú Hafs Haddad of Níshápúr says: Al-tasawwuf kulluhn 
ádáb“ li-kulli wagt“ adab“ wa-li-kulli magán“ adab” wa-li- 
kulli hál” adab" fa-man lazima ádáb al-awgát balagha mablagh 

1 Died in 366 A.H. See Vafakát, No. 332. 
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al-rijál fa-man dayya'a 'l-ádáb fa-huwa ba'td’" min haythu 
yasunnu 'l-qurb wa-mardid’™ min haythu yasunnu ’l-gabil, 
“Sufiism consists entirely of behaviour; every time, place, and 
circumstance have their own propriety; he that observes the 
proprieties of each occasion attains to the rank of holy men; 
and he that neglects the proprieties is far removed from the 
thought of nearness (to God) and is excluded from imagining 
that he is acceptable to God.” The meaning of this is akin to 
the dictum of Abu ’l-Hasan Nuri: Laysa 'tasawwuf rusti“ 
wa-lé ‘ulin wa-lékinnahu akhlég, “ Sifiism is not composed 
of practices and sciences, but it is morals," i.e. if it consisted of 
practices, it could be acquired by effort, and if it consisted of 
sciences, it could be gained by instruction: hence it is morals, 
and it is not acquired until you demand from yourself the 
principles of morals, and make your actions square with them, 
and fulfil their just claims. The distinction between practices 
(rusiii) and morals (a£//dg) is this, that practices are ceremonial 
actions proceeding from certain motives, actions devoid of 
reality, so that their form is at variance with their spirit, 
whereas morals are.praiseworthy actions without ceremony or 
motive, actions devoid of pretension, so that their form is in 
harmony with their spirit. 

Murta'ish says: 4Z-Zasawzvuf Lusn al-bhulg, * Süfiism is good 
nature" This is of three sorts: firstly, towards God, by 
fulfilling His Commandments without hypocrisy ; secondly, 
towards men, by paying respect to one’s superiors and 
behaving with kindness to one's inferiors and with justice 
to one’s equals, and by not seeking recompense and justice 
from men in general; and thirdly, towards one’s seif, by 
not following the flesh and the devil. Whoever makes 
himself right in these three matters is a good-natured man. 
This which I have mentioned agrees with a story told of 
‘Aisha the veracious (szddiga)— may God be well-pleased 
with her! She was asked concerning the nature of the 
Apostle. “Read from the Koran," she replied, “for God 
has given information in the place where He says: ‘ Use 


ON SÚFIISM. 43 


indulgence and order what is good and turn away from the 
ignorant’ (Kor. vii, 198)." And Murta‘ish also says: Hddhé 
madhhab" kulluhu jidd fa-lé takhlitithu bi- shay min 
al-hagzl, “This religion of Sufiism is wholly earnest, therefore 
do not mix jest with it, and do not take the conduct of 
formalists (seutarassimdn) as a model, and shun those who 
blindly imitate them.” When the people see these formalists 
among the aspirants to Sufiism in our time, and become 
aware of their dancing and singing and visiting the court 
of sultans and quarrelling for the sake of a pittance or a 
mouthful of food, their belief in the whole body of Süfís is 
corrupted, and they say: “These are the principles of Süfiism, 
and the tenets of the ancient Súfís were just the same.” 
They do not recognize that-this is. an age of weakness and 
an epoch of affliction, Consequently, since greed incites 
the sultan to acts of tyranny, and lust incites the savant to 
commit adultery and fornication, and ostentation incites 
the ascetic to hypocrisy, and vanity incites the Suff{ also to 
dance and sing—you must know that the evil lies in the 
men who hold the doctrines, not in the principles on which 
the doctrines are based; and that if some scoffers disguise 
their folly in the earnestness of true mystics (ahrdr), the 
earnestness of the latter is not thereby turned to folly. And 
Abú “Alí Qarmini! says: ALtasawwuf huwa 'Lakhlág al- 
radiyyat, “Sifiism is good morals.” Approved actions are such 
that the creature in all circumstances approves of God, and is 
content and satisfied. Abu’l Hasan Nuri says: A/-/asawwuf 
huwa 'l-hurriyyat wa-lfuluwwat wa-tark al-taklif wa-l-sakhá 
wa-badhl al-dunyá, "Süfiism is liberty, so that a man is 
freed from the bonds of desire; and generosity,” i.e. he 
is purged from the conceit of generosity ; “and abandonment 
of useless trouble," i.e. he does not strive after appurtenances 
and rewards; “and munificence,” i.e. he leaves this world to 
the people of this world. 


1 IJ. Qazwíní. B. Abú “Alí Kirmánsháhí Qurayshí. The Shaykh in question is 
probably Muzaffar Kirmánsháhí Qarmiíni (Mafažáť, No. 270). 
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And Abu 'l-Hasan Füshanja! — may God have mercy on 
him!—says: ALtasawwuf al-yawma ’sm" wa-lé hagigat™ wa- 
gad kina hagigat™ wa-la su, “To-day Sifiism is a name 
without a reality, but formerly it was a reality without a name,” 
i.e. in the time of the Companions and the Ancients—may 
God have mercy on them!—this name did not exist, but . 
the reality. thereof was in everyone; now the name exists, 
but not the reality. That is to say, formerly the practice 
was known and the pretence unknown, but nowadays the 
prétence is known and the practice unknown. 

I have brought together and examined in this chapter 
on Süfiism a number of the sayings of the Shaykhs, in order 
that this Path may become clear to you — God grant you 
felicity! — and that you may say to the sceptics: “What 
do you mean by denying the truth of Süfiism?" If they 
deny only the name it is no matter, since ideas are unrelated 
to things which bear names; and if they deny the essential 
ideas, this amounts to a denial of the whole Sacred Law 
of the Apostle and his praised qualities. And I enjoin you 
in this book—God grant you the felicity with which He has 
blessed His Saints!—to hold these ideas in due regard and 
satisfy their just claims, so that you may refrain from idle 
pretensions and have an excellent belief in the Súfís themselves. 
It is God that gives success. 


1 Generally written ** Füshanjí". See Nafahdt, No. 279. 


CHAPTER IV. 


ON THE WEARING OF PATCHED FROCKS (Muragga‘dt). 


Know that the wearing of a muragga‘a (patched frock) is the 
badge of aspirants to Sufiism. The wearing of these garments 
is a Sunna (custom of the Prophet), for the Apostle said: 
‘Alaykum bi-labs al-sif tajidina haléwat al-imdn fi qulibikum. 
And, further, one of the Companions says: Kána '/-nabí salla 
áh ‘alayhi wa-sallana yalbasu ’l-sif wa-yarkabu 'l-himär. 
And, moreover, the Apostle said to ‘Aisha: Ld tudayyi'z l- 
thawb hatt turagqi'fht. He said: “See that ye wear woollen 
raiment, that ye may feel the sweetness of faith.” And it is 
related that the Apostle wore a garment of wool and rode on 
an ass, and that he said to ‘Aisha: “O ‘A’isha, do not let 
the garment be destroyed, but patch it’ ‘Umar, the son of 
Khattáb, wore, it is said, a ;zuragga'a with thirty patches 
inserted on it. Of ‘Umar, too, we are told that he said: “The 
best garment is that which gives the least trouble” (4¢ ma’tinat-¢ 
án sabuktar buvad). It is related of the Commander of the 
Faithful, ‘Alf, that he had a shirt of which the sleeves were 
level with his fingers, and if at any time he wore a longer shirt 
he used to tear off the ends of its sleeves. The Apostle also 
was commanded by God to shorten his garments, for God said: 
“And purify thy garments? (Kor. Ixxiv, 4), ie. shorten them. 
And Hasan of Basra says: “I saw seventy comrades who fought 
at Badr: all of them had woollen garments ; and the greatest 
Siddíg (Abú Bakr) wore a garment of wool in his detachment 
from the world” (¢ajr/d). Hasan of Basra says further: “I saw 
Salman (al-Farisf) wearing a woollen frock (gim) with 
patches.” The Commander of the Faithful, ‘Umar b. al- 
Khattab, and the Commander of the Faithful, ‘Ali, and Harim 
b. Hayyán relate that they saw Uways Qarani with a woollen 
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garment on which patches were inserted. Hasan of Basra and 
Malik Dindér and Sufyán Thawrí were owners of woollen 
patched frocks. And it is related of the Imam Abú Hanífa 
of Kufa—this is written in the History of the Shaykhs composed 
by Muhammad b. ‘Ali Hakim Tirmidhi—that he at first clothed 
himself in wool and was on the point of retiring from the 
world, when he saw in a dream the Apostle, who said: "It 
behoves thee to live amidst the people, because thou art the 
means whereby my Sunna will be revived.” Then Abú Hanifa 
refrained from solitude, but he never put on a garment of any 
value. And Dawud Ta’i, who was one of the veritable adepts 
among the aspirants to Süfiism (ya&/ as mufaggigán-i 
mutagawwifa), enjoined the wearing of wool. And Ibráhím 
the son of Adham came to visit the most venerable Imám Abú 
Hanifa, clad in a garment of wool. The latter's disciples looked 
at him with contempt and disparagement, until Abú Hanifa 
said: “Our lord Ibrahim b. Adham has come.” The disciples 
said: “The Imám utters no jests: how has he gained this lord- 
ship?” Abu Hanifa replied: “By continual devotion. He has 
been occupied in serving God while we have been engaged in 
serving our own bodies. Thus he has become our lord.” 

It may well be the case that at the present day some persons 
wear patched frocks and religious habits (muragga‘dt ú khirag) 
for the sake of public honour and reputation, and that their 
hearts belie their external garb; for there may. be but one 
champion in a host, and in every sect the genuine adepts are 
few. People, however, reckon as Sufis all who resemble the 
Súfís even in a single rule. The Apostle said: Man tashabbaha 
bi-gawm™ fa-huwa minhum, “He that makes himself akin to 
a party either in conduct or in belief, is one of that party.” But 
while some regard only the outward forms of their practice, 
others direct attention to their spirit of inward purity. 

Those who wish to associate with aspirants to Süfiism fall 
into four classes : (1) He whose purity, enlightenment, subtlety, 
even balance of temperament, and soundness of character 
give him insight into the hearts of the Súfís, so that he 
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perceives the nearness of their spiritual adepts to God and 
the loftiness of their eminent men. He joins himself to them 
in hope of attaining to the same degree, and the beginning of 
his novitiate is marked by revelation of “states” (kashf-¢ 
alvál), and purgation from desire, and renunciation of self. 
(2) He whose health of body and continence of heart and 
quiet peace of mind enable him to see their outward practice, 
so that he fixes his gaze on their observance of the holy law 
and of the different sorts of discipline, and on the excellence 
of their conduct : consequently he seeks to associate with them 
and give himself up to the practice of piety, and the beginning 
of his novitiate is marked by self-mortification (zyuud/tadar) 
and good conduct. (3) He whose humanity and: custom of 
social intercourse and goodness of disposition cause him to 
consider their actions and to see the virtue of their outward 
life: how they treat their superiors with respect and their 
inferiors with generosity and their equals as comrades, and 
how untroubled they are by thoughts of worldly gain and con- 
tented with what they have; he seeks their society, and 
renders easy to himself the hard path of worldly ambition, 
and makes himself at leisure one of the good. (4) He whose 
stupidity and feebleness of soul—his love of power without 
merit and of distinction without knowledge—lead him to 
suppose that the outward actions of the Sufis are everything, 
When he enters their company they treat him kindly and 
indulgently, although they are convinced that he is entirely 
ignorant of God and that he has never striven to advance 
upon the mystic path. Therefore he is honoured by the 
people as if he were a real adept and is venerated as if he 
were one of God’s saints, but his object is only to assume 
their dress and hide his deformity under their piety. He is 
like an ass laden with books (Kor. Ixxii, 5). In this age 
the majority are impostors such as have been described. 
Accordingly, it behoves you not to seem to be anything 
except what you really are. It is inward glow (Zuzga?) that 
makes the Süff, not the religious habit (£4zrgaz). To the true 
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mystic there is no difference between the mantle ('aód) worn 
by dervishes, and the coat (gabá) worn by ordinary people. 
An eminent Shaykh was asked why he did not wear 
a patched frock (mmragga'a). He replied: * It is hypocrisy 
to wear the garb of the Süffs and not to bear the burdens 
which Süfiism entails" If, by wearing this garb, you wish to 
make known to God that you are one of the elect, God knows 
that already ; and if you wish to show to the people that you 
belong to God, should your claim be true, you are guilty of 
ostentation ; and should it be false, of hypocrisy. The Süfís 
are too great to need a special garment for this purpose. 
Purity (safé) is a gift from God, whereas wool (súf) is the 
clothing of animals. The Súfí Shaykhs enjoined their dis- 
ciples to wear patched frocks, and did the same themselves, 
in order that they might be marked men, and that all the 
people might keep watch over them : thus if they committed 
a transgression, every tongue would rebuke them, and if they 
wished to sin while clad in this garment, they would be held 
back by shame. In short, the zzuragga'a is the garb of God's 
saints. The vulgar use it merely as a means of gaining 
worldly reputation and fortune, but the elect prefer contumely 
to honour, and affliction to prosperity. Hence it is said 
“the muragga‘a is a garb of happiness for the vulgar, but 
a mail-coat (jawshan) of affliction for the elect.” You must 
seek what is spiritual, and shun what is external. The 
Divine is veiled by the human, and that veil is annihilated 
only by passing through the “states” and “stages” of the 
mystic- Way. Purity (safé) is the name given to such 
annihilation. How can he who has gained it choose one 
garment rather than another, or take pains to adorn himself 
at all? How should he care whether people call him a Sufi 
or by some other name? 


SECTION. 


Muragga'as should be made with a view to ease and lightness, 
and when the original cloth is torn a patch should be inserted. 
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There are two opinions of the Shaykhs as to this matter. 
Some hold that it is improper to sew the patch on neatly 
and accurately, and that the needle should be drawn through 
the cloth at random,! and that no trouble should be taken. 
Others again hold that the stitches should be straight and 
regular, and that it is part of the practice of the dervishes 
to keep the stitches straight and to take pains therein; for 
sound practice indicates sound principles. 

Now I, who am 'Alf b. 'Uthmán al-Jullábí, asked the Grand 
Shaykh, Abu 'l-Qásim Gurgání at Tús, saying: “What is 
the least thing necessary for a dervish in order that he may 
become worthy of poverty?” He replied: “A dervish must 
not have less than three things: first, he must know how 
to sew on a patch rightly; second, he must know how to 
listen rightly ; third, he must know how to set his foot on 
the ground rightly.” A number of dervishes were present 
with me when he said this. As soon as we came to the door 
each one began to apply this saying to his own case, and 
some ignorant fellows fastened on it with avidity. “ This," they 
cried, “is poverty indeed,” and most of them were hastening 
to sew patches on nicely and to set their feet on the ground 
correctly; and everyone of them imagined that he knew how 
to listen to sayings on Stifiism. Wherefore, since my heart 
was devoted to that Sayyid, and I was unwilling that his words 
should fall to the ground, I said: “Come, let each of us say 
something upon this subject.” So everyone stated his views, 
and when my turn came I said: “A right patch is one that is 
stitched for poverty, not for show; if it is stitched for poverty, 
it is right, even though it be stitched wrong. And a right word 
is one that is heard esoterically (da-/dl), not wilfully (óa- 
munyat), and is applied earnestly, not frivolously, and is 
apprehended by life, not by reason. And a right foot is one 
that is put on the ground with true rapture, not playfully and 
formally.” Some of my remarks were reported to the Sayyid 
(Abu 'l-Qásim Gurgánt), who said : **Alí has spoken well—God 

! Literally, ** in whatever place it raises its head.” 
E 
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reward him!” The aim of this sect in wearing patched frocks 
is to alleviate the burden of this world and to be sincere in 
poverty towards God. It is related in the genuine Traditions 
that Jesus, son of Mary—God bless him!—was wearing a 
muragga‘a when he was taken up to heaven. A certain Shaykh 
said: “I dreamed that I saw him clad in a woollen patched 
frock, and light was shining from every patch. I said: ‘O 
Messiah, what are these lights on thy garment?’ He answered: 
‘The lights of necessary grace; for I sewed on each of those 
patches through necessity, and God Almighty hath turned into 
a light every tribulation which He inflicted on my heart,” 

I saw.in Transoxania an old man who belonged to the sect 
of Malámatís. He neither ate nor wore anything in which 
human beings had a hand. His food consisted of things thrown 
away by men, such as putrid vegetables, sour gourds, rotten 
carrots, and the like. His clothes were made of rags which he 
had picked up from the road and washed: of these he had 
made a zuragga'a. And I have heard that among the mystics 
of recent times there was an old man of flourishing condition 
(gawt Mál) and of excellent character, living at Marv al-Rüd, 
who had sewn so many patches, without taking pains, on his 
rayer-rug and cap, that scorpions brought forth their young 
in them. And my Shaykh—may God be well pleased with 
him !—wore for fifty-one years a single cloak (jubba), on which 
he used to sew pieces of cloth without taking any pains. 
I have found the following tale among the anecdotes of the 
(holy) men of 'Irág. There were two dervishes, one a votary 
of the contemplative life (sd/ó mus/ihadat), and the other 
a votary of the purgative life (sálið mujáladat). The former 
never clothed himself except in the pieces of cloth which were 
torn off by dervishes in a state of ecstasy (samd‘) from their 
own garments, while the other used for the same purpose only 
the pieces torn off by dervishes who were asking forgiveness : 
thus the outward garb of each was in harmony with his inward 
disposition. This is observance of the “state” (pds ddshtan-7 
hál). Shaykh Muhammad b. Khafif wore a coarse woollen 
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frock (pal/ds) for twenty years, and every year he used to 
undergo four fasts of forty days’ duration (chilla), and every 
forty days he would compose a work on the mysteries of the 
Sciences of the Divine Verities. In his time there was an old 
man,! one of the adepts learned in the Way (Tariqat) and the 
Truth (Hagégat), who resided at Parg? in Fars and was called 
Muhammad b. Zakariyyá? He had never worn a muragga‘a. 
Now Shaykh Muhammad b. Khafif was asked: “What is 
involved in wearing a muragga‘a, and who is permitted to do 
so?” He replied: “It involves those obligations which are 
fulfilled by Muhammad b. Zakariyyá in his white shirt, and the 
wearing of such a frock is permitted to him." 


SECTION. 


It is not the way of the Süfís to abandon their customs. 
If they seldom wear garments of wool at the present day, there 
are two reasons for this fact: (1) that wools have deteriorated 
(pashmhd shirida shuda ast) and the animals (which produce 
wool) have been carried off from one place to another by 
raiders ; and (2) that a sect of heretics has adopted the woollen 
garment as a badge (s4z*dr). And it is praiseworthy to depart 
from the badge of heretics, even although one departs at the 
same time from a traditional practice (sunna). 

To take pains (/a£a//uf) in sewing muragga‘as is considered 
allowable by the Süfís because they have gained a high 
reputation among the people; and since many imitate them 
and wear muragga‘as, and are guilty of improper acts, and since 
the Süfís dislike the society of others than themselves—for 
these reasons they have invented a garb which none but 


1 This story is related in *Attár's ZadAZirat al-Awliyd (pt. ii, p. 125, 1. 17 sqq-), 
where it is expressly said that the old man was of ‘‘ learned in the Way ”. 

21. in margin has Park. The WwsAat al-Qulíb gives the name as cf (Bark), 
and dx it to a village in the district of Kirmán. 

3 B,, L, and J. have Dhakariyyá (Zakariyyá), L. esa. The MSS. of the 
ais ‘at al-Awliyd vary between Dhakírí and es. 
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themselves can sew, and have made it a mark of mutual 
acquaintance and a badge. So much so that when a certain 
dervish came to one of the Shaykhs wearing a garment on 
which the patch had been sewn with too wide stitches (k/a/t 
ba-pahné dwarda bid) the Shaykh banished him from his 
presence, The argument is that purity (sa/d) is founded on 
delicacy of nature and fineness of temperament, and un- 
doubtedly crookedness in one's nature is not good. It is 
natural to disapprove of incorrect actions, just as it is natural 
to derive no pleasure from incorrect poetry. 

Others, again, do not trouble themselves about clothes at all. 
They wear either a religious habit (‘es¢) or an ordinary coat 
(gabd), whichever God may have given them ; and if He keeps 
them naked, they remain in that state. I, who am ‘Ali b, 
‘Uthman al-Jullábí, approve of this doctrine and I have 
practised it in my journeys. It is related that Ahmad b. 
Khadráya wore a coat when he visited Abu Yazid, and that 
Shah b. Shujá' wore a coat when he visited Abú Hafs. This 
was not their usual dress, for sometimes they wore a zuragqa'a 
and sometimes a woollen garment or a white shirt, as it might 
happen. The human soul is habituated to things, and fond 
of custom, and when anything has become habitual to the soul 
it soon grows natural, and when it has grown natural it becomes 
a veil. Hence the Apostle said: Khayr al-siyém sawm akhi 
Dáwud ‘alayhi ’l-salám, “ The best of fasts is that of my brother 
David.” They said: “O Apostle of God, what kind of fast is 
that?” He replied : * David used to keep his fast one day and 
break it on the next day,” in order that his soul should not 
become accustomed either to keeping the fast or to breaking 
it, for fear that he might be veiled thereby. And, as regards 
this matter, Abú Hámid Düstán! of Merv was the most sound. 
His disciples used to put a garment on him, but those who 
wanted it used to seek him out when he was at leisure and 
alone, and divest him of it; and he would never say to the 
person who put it on him : * Why do you put it on?" nor to the 

1 See Nafahdt, No. 350. 
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person who took it off: * Why do you take it off?” Moreover, 
at the present day there is at Ghazna—may God protect it !— 
an old man with the sobriquet Mu’ayyad, who has no choice 
or discrimination with respect to his clothes; and he is sound 
in that degree. 

Now, as to their garments being mostly blue (add), one 
of the reasons is that they have made wandering (séydéhat) and 
travelling the foundation of their Path; and on journeys 
a white garment does not retain its original appearance, and 
is not easily washed, and besides, everyone covets it. Another 
cause is this, that a blue dress is the badge of the bereaved and 
afflicted, and the apparel of mourners; and this world is the 
abode of trouble, the pavilion of affliction, the den of sorrow, 
the house of parting, the cradle of tribulation: the (Sufi) 
disciples, seeing that their heart’s desire is not to be gained 
in this world, have clad themselves in blue and have sat down 
to mourn union (with God) Others behold in the practice 
(of devotion) only imperfection, in the heart only evil, in life 
only loss of time: therefore they wear blue; for loss (faz?) 
is worse than death (za!) One wears blue for the death 
of a dear friend, another for the loss of a cherished hope. 

A dervish was asked why he wore blue. He replied: “The 
Apostle left three things: poverty, knowledge, and the sword. 
The sword was taken by potentates, who misused it ; knowledge 
was chosen by savants, who were satisfied with merely teaching 
it; poverty was chosen by dervishes, who made it a means of 
enriching themselves. I wear blue as a sign of mourning for 
the calamity of these three classes of men.” Once Murta'ish 
was walking in one of the quarters of Baghdad. Being thirsty, 
he went to a door and asked for a drink of water. The 
daughter of the householder brought him some water in a jug. 
Murta‘ish was smitten with her beauty and would not leave 
the spot until the master of the house came to him. “O sir,” 
cried Murta‘ish, “she gave me a drink of water and robbed me 
of my heart.” The householder replied: “She is my daughter, 
and I give her to you in marriage.” So Murta‘ish went into 
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the house, and the wedding was immediately solemnized. The 
bride's father, who was a wealthy man, sent Murta‘ish to the 
bath, where they took off his patched frock (vewragga“a) and 
clothed him in a night-dress. At nightfall he rose to say his 
prayers and engage in solitary devotion. Suddenly he called 
out, “ Bring my patched frock.” They asked, “ What ails 
you?” He answered, “I heard a voice within, whispering : 
“On account of one disobedient look We have removed thy 
muraggaa, the garb of piety, from thy body: if thou lookest 
again We shall remove the raiment of intimacy from thy 
heart” Only two kinds of men are fitted to wear the 
muragqa'a: (1) those who are cut off from the world, and (2) 
those who feel a longing for the Lord (sushtdgdn-i mawld). 
The Süff Shaykhs observe the following rule. When a novice 
joins them, with the purpose of renouncing the world, they 
subject him to spiritual discipline for the space of three years. 
If he fulfil the requirements of this discipline, well and good ; 
otherwise, they declare that he cannot be admitted to the 
Path (Zarígat) The first year is devoted to service of the 
people, the second year to service of God, and the third year 
to watching over his own heart. He can serve the people 
only when he places himself in the rank of servants and all 
other people in the rank of masters, ie. he must regard all, 
without any discrimination, as being better than himself, and 
must consider it his duty to serve all alike ; not in such 
a way as to deem himself superior to those whom he serves, 
for this is manifest perdition and evident fraud, and is one of 
the infectious cankers of the age (az áfát-i samána andar 
samána yakí ínast) And he can serve God Almighty only 
when he cuts off all his selfish interests relating either to 
this world or to the next, and worships God absolutely for 
His sake alone, inasmuch as whoever worships God for any 
thing's sake worships himself and not God. And he can 
watch over his heart only when his thoughts are collected 
and cares are dismissed from his heart, so that in the presence 
of intimacy (with God) he preserves his heart from the assaults 
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of heedlessness. When these three qualifications are possessed 
by the novice, he may wear the muragga‘a as a true mystic, not 
merely as an imitator of others. 

Now as to the person who invests the novice with the 
muragga'a, he must be a man of rectitude (smustagtm al-hdl) 
who has traversed all the hills and dales of the Path, and tasted 
the rapture of “states” and perceived the nature of actions, 
and experienced the severity of the Divine majesty and the 
clemency of the Divine beauty. Furthermore, he must examine 
the state of his disciples and judge what point they will 
ultimately reach: whether they will retire (rd'dz), or stand 
still (zwdgifdn), or attain (ddlighdn). If he knows that some day 
they will abandon this Path, he must forbid them to enter upon 
it; if they will come to a stand, he must enjoin them to practise 
devotion; and if they will reach the goal, he must give them 
spiritual nourishment. The Sufi Shaykhs are physicians of 
men’s souls. When the physician is ignorant of the patient’s 
malady he kills him by his art, because he does not know how 
to treat him and does not recognize the symptoms of danger, 
and prescribes food and drink unsuitable to his disease. The 
Apostle said; “ The shaykh in his tribe is like the prophet in 
his nation.” Accordingly, as the prophets showed insight in 
their call to the people, and kept everyone in his due degree, 
so the Shaykh likewise should show insight in his call, and 
should give to everyone his proper spiritual food, in order that 
the object of his call may be secured. 

The adept, then, who has attained the perfection of saintship 
takes the right course when he invests the novice with the 
muraggafa after a period of three years during which he has 
educated him in the necessary discipline. In respect of the 
qualifications which it demands, the m«ragga‘a is comparable 
to a winding-sheet (kafan): the wearer must resign all his 
hopes of the pleasures of life, and purge his heart of all sensual 
delights, and devote his life entirely to the service of God and 
completely renounce selfish desires. Then the Director (Pér) 
ennobles him by clothing him in that robe of honour, while he 
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on his part fulfils the obligations which it involves, and strives 
with all his might to perform them, and deems it unlawful to 
satisfy his own wishes. 

Many allegories (és/érét) have been uttered concerning the 
muraggaa. Shaykh Abi Ma‘mar of Isfahan has written a 
book on the subject, and the generality of aspirants to Süfiism 
display much extravagance (ghu/uww) in this matter. My 
aim, however, in the present work is not to relate sayings, but 
to elucidate the difficulties of Sufiism. The best allegory con- 
cerning the muragqa‘a is this, that its collar (gabba) is patience, 
its two sleeves fear and hope, its two gussets (é7/z) contraction 
and dilation, its belt self-abnegation, its hem (hurs/)} 
soundness in faith, its fringe (fardzéz) sincerity. Better still 
is the following : “ Its collar is annihilation of intercourse (with 
men), its two sleeves are observance (ffs) and continence 
(smat), its two gussets are poverty and purity, its belt is 
persistence in contemplation, its hem (£urs¢) is tranquillity 
in (God’s) presence, and its fringe is settlement in the abode of 
union." When you have made a muragga‘a like this for your 
spiritual self it behoves you to make one for your exterior 
also. I have composed a separate book on this subject, entitled 
“The Mysteries of Patched Frocks and Means of Livelihood ” 
(Asrér al-khirag wa-'l-ma'indt), of which the novice should 
get a copy. 

If the novice, having donned the „ewragga'a, should be forced 
to tear it under compulsion of the temporal authority, this is 
permissible and excusable; but should he tear it of free will 
and deliberately, then according to the law of the sect he is not 
allowed to wear a muragga‘a in future, and if he do so, he stands 
on the same footing as those in our time who are content to 
wear muragga‘as for outward show, with no spiritual meaning. 
As regards the rending of garments the true doctrine is this, 
that when Súfís pass from one stage to another they immediately 
change their dress in thankfulness for having gained a higher 


' This conjectural translation of &ursí was suggested to me by Colonel Ranking. 
The dictionaries give no explanation of the word as it is used here. 
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stage; but whereas every other garment is the dress of a single 
stage, the muragga‘a is a dress which comprises all the stages 
of the Path of poverty and purity, and therefore to discard it 
is equivalent to renouncing the whole Path. I have made 
a slight allusion to this question, although this is not the proper 
place for it, in order to settle the particular point at issue; but, 
please God, I will give a detailed explanation of the principle 
in the chapter on rending (karg), and in the revelation of 
the mystery of “audition” (samd‘). Furthermore, it has been 
said that one who invests a novice with the m«ragga‘a should 
possess such sovereign mystical powers that any stranger on 
whom he looks kindly should become a friend, and any sinner 
whom he clothes in this garment should become a saint. 

Once I was travelling with my Shaykh in Ádharbáyaján, 
and we saw two or three persons wearing zeuragqa'as, who were 
standing beside a wheat-barn and holding up their skirts in the 
hope that the farmer would throw them some wheat. On seeing 
this the Shaykh exclaimed : “ Those are they who have purchased 
error at the price of true guidance, but their traffic has not been 
profitable” (Kor. ii, 15). I asked him how they had fallen into 
this calamity and disgrace. He said: “Their spiritual directors 
were greedy to gather disciples, and they themselves are greedy 
to collect worldly goods.” It is related of Junayd that he saw 
at the Báb al-Táq! a beautiful Christian youth and said: 
“© Lord, pardon him for my sake, for Thou hast created him 
exceeding fair" After a while the youth came to Junayd and 
made profession of Islam and was enrolled among the saints. 
Abú “Alí Siyáh was asked: “ Who is permitted to invest novices 
with the muragga‘a?” He replied: “That one who oversees 
the whole kingdom of God, so that nothing happens in the 
world without his knowledge.” 


! A gate in the eastern quarter of Baghdad. 


CHAPTER V. 


ON THE DIFFERENT OPINIONS HELD CONCERNING POVERTY 
AND PURITY. 


The Doctors of the Mystic Path are not agreed as to the 
respective merits of Poverty (fagr) and Purity (safwat). Some 
hold that Poverty is more perfect than Purity. Poverty, they 
say, is complete annihilation in which every thought ceases to 
exist, and Purity is one of the “stations” (sagdmdt) of Poverty : 
when annihilation is gained, all * stations " vanish into nothing. 
This is ultimately the same question as that touching Poverty 
and Wealth, which has already been discussed. Those who set 
Purity above Poverty say that Poverty is an existent thing 
(shay ast mawjúd) and is capable of being named, whereas 
Purity is the being pure (sa/Z) from all existing things: sa/á 
is the essence of annihilation (fará), and Poverty is the essence 
of subsistence (dagd): therefore Poverty is one of the names 
of “stations”, but Purity is one of the names of perfection. 
This matter has been disputed at great length in the present 
age, and both parties have resorted to far-fetched and amazing 
verbal subtleties ; but it will be allowed on all sides that Poverty 
and Purity are not mere words and nothing else. The dis- 
putants have made up a doctrine out of words and have neglected 
to apprehend meanings : they have abandoned discussion of 
the Truth. Negation of arbitrary will they call negation of 
essence, and affirmation of desire they regard as affirmation 
of essence. The Mystic Path is far removed from such idle 
fictions. In short, the Saints of God attain to a place where 
place no longer exists, where all degrees and “stations” dis- 
appear, and where outward expressions fall off from the under- 
lying realities, so that neither “spiritual delight " (shur6) is left, 
nor “taste” (dawg), nor “sobriety” (sakw), nor “ effacement” 
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(mahw). These controversialists, however, seek a forced name 
with which to cloak ideas that do not admit of being named or 
of being used as attributes ; and everyone applies to them what- 
ever name he thinks most estimable. Now, in dealing with the 
ideas themselves, the question of superiority does not arise, but 
when names are given to them, one will necessarily be preferred 
to another. Accordingly, to some people the name of Poverty 
seemed to be superior and of greater worth because it is con- 
nected with renunciation and humility, while others preferred 
Purity, and held it the more honourable because it comes nearer 
to the notion of discarding all that contaminates and annihi- 
lating all that has a taint of the world. They adopted these 
two names as symbols of an inexpressible idea, in order that 
they might converse with each other on that subject and make 
their own state fully known; and there is no difference of 
opinion in this sect (the Súfís), although some use the term 
* Poverty " and others the term “ Purity” to express the same 
idea, With the verbalists (a//-Z ‘ébdrat), on the contrary, who 
are ignorant of the true meaning of these ideas, the whole 
question is an affair of words. To conclude, whoever has made 
that idea his own and fixed his heart upon it, heeds not whether 
they call him “Poor” (fagér) or “ Pure” (S7/Z), since both 
these appellations are forced names for an idea that cannot be 
brought under any name. 

This controversy dates from the time of Abu 'l-ITasan Sumnún. 
He, on occasions when he was in a state of revelation (£as//) 
akin to subsistence (dag), used to set Poverty above Purity ; 
and on being asked by spiritualists (arðáð-i ma'ání) why he did 
so, he replied : “ Inasmuch as I naturally delight in annihilation 
and abasement, and no less in subsistence and exaltation, 
I prefer Purity to Poverty when I am in a state akin to 
annihilation, and Poverty to Purity when I am in a state 
akin to subsistence; for Poverty is the name of subsistence 
and Purity that of annihilation. In the latter state I annihilate 
from myself the sight (consciousness) of subsistence, and in the 
former state I annihilate from myself the sight of annihilation, 
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so that my nature becomes dead both to annihilation and to 
subsistence.” Now this, regarded as an explanation (‘ddrat), 
is an excellent saying, but neither annihilation nor subsistence 
can be annihilated: every subsistent thing that suffers annihila- 
tion is annihilated from itself, and every annihilated thing that 
becomes subsistent is subsistent from itself. Annihilation is 
a term of which it is impossible to speak hyperbolically. If 
a person says that annihilation is annihilated, he can only be 
expressing hyperbolically the non-existence of any vestige of 
the idea of annihilation ; but so long as any vestige of existence 
remains, annihilation has not yet come to pass; and when it 
has been attained, the “annihilation” thereof is nothing but 
self-conceit flattered by meaningless phrases. In the vanity 
and rashness of youth I composed a discourse of this kind, 
entitled the “Book of Annihilation and Subsistence” (K7tdb-¢ 
Fané ú Bagá), but in the present work I will set forth the 
whole matter with caution, please God the Almighty and 
Glorious. . 

This is the distinction between Purity and Poverty in the 
spiritual sense, It is otherwise when Purity and Poverty are 
considered in their practical aspect, namely, the denuding one's 
self of worldly things (727777) and the casting away of all one's 
possessions. Here the real point is the difference between 
Poverty (fagr) and Lowliness (saskanat). Some Shaykhs 
assert that the Poor ( /ag£r) are superior to the Lowly (zzzs&z), 
because God has said, “ the poor who are strattened in the way 
of Allah, unable to go to and fro on the earth” (Kor. ii, 274): 
the Lowly possess means of livelihood, which the Poor renounce : 
therefore Poverty is honour and Lowliness abasement, for, 
according to the rule of the Mystic Path, he who possesses 
the means of livelihood is base, as the Apostle said: “Woe 
befall those who worship the dinár and the dirhem, woe befall 
those who worship garments with a nap!? He who renounces 
the means of livelihood is honoured, inasmuch as he depends 
on God, while he who has means depends on them. Others, 
again, declare the Lowly to be superior, because the Apostle 
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said: “Let me live lowly, and let me die lowly, and raise me 
from the dead among the lowly!” whereas, speaking of Poverty, 
he said, “ Poverty is near to being unbelief.” On this account 
the Poor are dependent on a means, but the Lowly are 
independent. In the domain of Sacred Law, some divines 
hold that the Poor are those who have a sufficiency (sd/ib 
bulgha), and the Lowly those who are free from worldly 
cares (mujarrad); but other divines hold the converse of this 
. view. Hence the name “ Sufi” is given to the Lowly by 
followers of the Path (@h/-7 magdmdt) who adopt the former 
opinion: they prefer Purity (sa/zvaz) to Poverty. Those Süfís 
who accept the latter view prefer Poverty to Purity, for a similar 
reason. 


CHAPTER VI. 


ON BLAME (Maldmat). 


The path of Blame has been trodden by some of the Sufi 
Shaykhs. Blame has a great effect in making love sincere. 
The followers of the Truth (a4/-z Zagg) are distinguished by 
their being the objects of vulgar blame, especially the eminent 
ones of this community. The Apostle, who is the exemplar 
and leader of the adherents of the Truth, and who marches at 
the head of the lovers (of God), was honoured and held in good 
repute by all until the evidence of the Truth was revealed to 
him and inspiration came upon him. Then the people loosed 
their tongues to blame him. Some said, “ He is a soothsayer ;” 
others, “ He is a poet ;” others, “He is a madman; ” others, 
"He is a liar;" and so forth. And God says, describing the 
true believers: “ They fear not the blame of anyone; that ís the 
grace of God which He bestows on whomsoever He pleases ; God 
7s bounteous and wise” (Kor. v, 59). Such is the ordinance of 
God, that He causes those who discourse of Him to be blamed 
by the whole world, but preserves their hearts from being pre- 
occupied by the world’s blame. This He does in His jealousy : 
He guards His lovers from glancing aside to “ other” (ghayr), 
lest the eye of any stranger should behold the beauty of their 
state; and He guards them also from seeing themselves, lest 
.they should regard their own beauty and fall into self-conceit 
and arrogance, Therefore He hath set the vulgar over them 
to loose the tongues of blame against them, and hath made the 
“blaming soul” (xafs-2 dawwdéma) part of their composition, in 
order that they may be blamed by others for whatever they do, 
and by themselves for doing evil or for doing good imperfectly. 

Now this is a firm principle in the Way to God, for in this 
Path there is no taint or veil more difficult to remove than 
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self-conceit, God in His kindness hath barred the way of 
error against His friends. Their actions, however good, are not 
approved by the vulgar, who do. not see them as they really 
are; and they themselves do not regard their works of mortifi- 
cation, however numerous, as proceeding from their own strength 
and power: consequently they are not pleased with themselves 
and are protected from self-conceit. Whoever is approved by 
God is disapproved by the vulgar, and whoever is elected 
by himself is not among the elect of God. Thus Iblis was 
approved by mankind and accepted by the angels, and he was 
pleased with himself; but since God was not pleased with him, 
their approval only brought a curse üpon him. Adam, on the 
other hand, was disapproved by the angels, who said: “ Wilt 
Thou place there [on the earth] one who will do evil therein?” 
(Kor, ii, 28), and was not pleased with himself, for he said : 
“O Lord, we have done ourselves a wrong” (Kor. vii, 22) ; but 
since God was pleased with him, the disapproval of the angels 
and his own displeasure bore the fruit of mercy. Let all men, 
therefore, know that those accepted by us are rejected by the 
people, and that those accepted by the people are rejected by us. 
Hence the blame of mankind is the food of the friends of God, 
because it is a token of Divine approval ; it is the delight of the 
saints of God, because it is a sign of nearness to Him :, they 
rejoice in it even as other men rejoice in popularity, There is 
a Tradition, which the Apostle received from Gabriel, that God 
said: “ My friends (saints) are under My cloak: save Me, none 
knoweth them except My friends.” 


SECTION. 


Now blame (ma/démat) is of three kinds: it ‘may result 
(1) from following the right way (malámat-i rást raftan), or 
(2) from an intentional act (malámat-i gasd kardan), or (3) from 
abandonment of the law (malámat-i tark kardan). In the first 
case, a man is. blamed who minds his own business and per- 
forms his religious duties and does not omit any practice of 
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devotion: he is entirely indifferent to the behaviour of the 

people towards him. In the second case a man is greatly ` 
honoured by the people and pointed out among them: his 

heart inclines to the honour in which he is held, and becomes 

attached to those by whom it is bestowed: he wishes to make 

himself independent of them and devote himself wholly to God ; 

therefore he purposely incurs their blame by committing some 

act which is offensive to them but which is no violation of 

the law: in consequence of his behaviour they wash their hands 

of him. In the third case, a man is driven by his natural 

infidelity and erroneous beliefs to abandon the sacred law and 

abjure its observances, and say to himself, “I am treading the 

path of blame : " 
alone. 

He who follows the right way and refuses to act hypo- 
critically, and refrains from ostentation, pays no heed to the 
blame of the vulgar, but invariably takes his own course : it is 
all one to him what name they call him by. I find among the 
anecdotes (of holy men) that one day Shaykh Abu Tahir 
Harami was seen in the bazaar, riding a donkey and attended 
by one of his disciples. Some person cried out, “ Here comes 
that old freethinker!” The indignant disciple rushed at the 
speaker, trying to strike him, and the whole bazaar was filled 
with tumult. The Shaykh said to his disciple: “If you will be 
quiet, I will show you something that will save you from trouble 
of this sort.” When they returned home, he bade the disciple 
bring a certain box, which contained letters, and told him to 
look at them. “Observe,” he said, “how the writers address me. 
One calls me ‘ the Shaykh of Islam’, another ‘the pure Shaykh’, 
- another ‘the ascetic Shaykh’, another ‘the Shaykh of the two 
Sanctuaries’, and soon. ‘They are all titles, there is no mention 
of my name. I am none of these things, but every person gives 
me the title which accords with his belief concerning me. If 
that poor fellow did the same just now, why should you quarrel 
with him?” 


in this case his behaviour depends on himself 


He who incurs blame purposely and resigns honour and 
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withdraws from authority is like the Caliph *Uthmán who, 
although he possessed four hundred slaves, one day came forth 
from his plantation of date-palms carrying a bundle of firewood 
on his head. On being asked why he did this, he answered: 
“ I wish to make trial of myself.” He would not let the dignity 
which he enjoyed hinder him from any work. A similar tale 
related of the Imám Abú Hanífa will be found in this treatise. 
And a story is told about Abú Yazid, that, when he was entering 
Rayy on his way from the Hijaz, the people of that city ran to 
meet him in order that they might show him honour. Their 
attentions distracted him and turned his thoughts away from 
God. When he came to the bazaar, he took a loaf from his 
sleeve and began to eat. They all departed, for it was the 
month of Ramadan, He said to a disciple who was travelling 
with him: “You see! as soon as I perform a single article of the 
law, they all reject me.” In those days it was necessary, for 
incurring blame, to do something disapproved or extraordinary ; 
but in our time, if anyone desires blame, he need only lengthen 
a little his voluntary prayers or fulfil the religious practices 
which are prescribed: at once everybody will call him a 
hypocrite and impostor. 

He who abandons the law and commits an irrcligious act, and 
says that he is following the rule of “blame”, is guilty of 
manifest wrong and wickedness and self-indulgence. There 
are many in the present age who seek popularity by this means, 
forgetting that one must already have gained popularity before 
deliberately acting in such a way as to make the people reject 
him ; otherwise, his making himself unpopular is a mere pretext 
for winning popularity. On a certain occasion Í was. in the 
company of one of these vain pretenders. He committed 
a wicked act and excused himself by saying that he did it 
for the sake of blame. One of the party said, “ That is 
nonsense.” He heaved a sigh. I said to him: “If you claim 
to be a Malámatí and are firm in your belief, this gentleman's 

í Abú Yazíd, being at that time on a journey, was not legally bound to: observe 


the fast. 
F 
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disapproval of what you have done ought to encourage you to 
persevere; and since he is seconding you in your chosen course, 
why are you so unfriendly and angry with him? Your 
behaviour is more like pretence than pursuit of blame. Who- 
ever claims to be guided by the Truth must give some proof 
of his assertion, and the proof consists in observing the Sunna 
(Ordinances of the Prophet). You make this claim, and yet 
I see that you have failed to perform an obligatory religious 
duty. Your conduct puts you outside the pale of Islam.” 


SECTION. 

The doctrine of Blame was spread abroad in this sect by 
the Shaykh of his age, Hamdún Qassár. He has many fine 
sayings on the subject. It is recorded that he said: Al-malámat 
tark al-salémat, “Blame is the abandonment of welfare.” If 
anyone purposely abandons his own welfare and girds himself 
to endure misfortune, and renounces his pleasures and familiar 
ties, in hope that the glory of God will be revealed to him, 
the more he is separated from mankind the more he is united 
to God. Accordingly, the votaries of Blame turn their backs 
on that thing, namely welfare (sa/dématz), to which the people 
of this world turn their faces, for the aspirations of the former 
are Unitarian (wakddné). Ahmad b, Fatik relates that Husayn 
b. Mansür, in reply to the question “ Who is the Súfí?" said: 
“He who is single in essence" (cvaldání al-dhát). Hamdún 
also said concerning Blame: “It is a hard way for the vulgar 
to follow, but I will tell one part thereof: the Malámatí is 
characterized by the hope of the Murjites and the fear of the 
Qadarites.” This saying has a hidden meaning which demands 
explanation. It is the nature of man to be deterred by 
popularity more than any other thing from seeking access to 
God. Consequently he who fears this danger is always striving 
to avoid it, and there are two perils which confront him: 
firstly, the fear that he may be veiled from God by the favour 
of his fellow-creatures; and secondly, the fear of committing 
some act for which the people will blame him and thereby 
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fall into sin. Accordingly, the Malámatí must, in the first 
instance, take care to have no quarrel with the people for 
what they say of him, either in this world or the next, and 
for the sake of his own salvation he must commit some act 
which, legally, is neither a great sin (Zara) nor a trivial 
offence (saghéra), in order that the people may reject him. 
Hence his fear in matters of conduct is like the fear of the 
Qadarites, and his hope in dealing with those who blame 
him is like the hope of the Murjites. In true love there is 
nothing sweeter than blame, because blame of the Beloved 
makes no impression on the lover’s heart: he heeds not what 
strangers say, for his heart is ever faithful to the object of 
his love. 


Tis sweet to be reviled for passion’s sake.” 


This sect (the Sufis) are distinguished above all creatures 
in the universe by choosing to be blamed in the body on 
account of the welfare of their souls; and this high degree 
is not attained by the Cherubim or any spiritual beings, 
nor has it been reached by the ascetics, devotees, and seekers 
of God belonging to the nations of antiquity, but it is reserved 
for those of this nation who journey on the path of entire 
severance from the things of the world. 

In my opinion, to seek Blame is mere ostentation, and 
ostentation is mere hypocrisy. The ostentatious man purposely 
acts in such a way as to win popularity, while the Malámatí 
purposely acts in such a way that the people reject him. 
Both have their thoughts fixed on mankind and do not pass 
beyond that sphere. The dervish, on the contrary, never 
even thinks of mankind, and when his heart has been 
broken away from them he is as indifferent to their repro- 
bation as to their favour: he moves unfettered and free. 
I once said to a Malámatí of Transoxania, with whom 
I had associated long enough to feel at my ease: “O brother, 
what is your object in these perverse actions?” He replied : 
“To make the people non-existent in regard to myself.” “The 
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people,” I said, “are many, and during a lifetime you will not 
be able to make them non-existent in regard to yourself; 
rather make yourself non-existent in regard to the people, 
so that you may be saved from all this trouble. Some who 
are occupied with the people imagine that the people are 
occupied with them. If you wish no one to see you, do not 
see yourself, Since all your evils arise from seeing yourself, 
what business have you with others? If a sick man whose 
remedy lies in abstinence seeks to indulge his appetite, he is 
a fool.” Others, again, practise the method of Blame from 
an ascetic motive: they wish to be despised by the people 
in order that they may. mortify themselves, and it is their 
greatest delight to find themselves wretched and abased, 
Ibráhím b. Adham was asked, “ Have you ever attained your 
desire?” He answered: “Yes, twice; on one occasion I was 
in a ship where nobody knew me. I was clad in common 
clothes and-my hair was long, and my guise was such that 
all the people in the ship mocked and laughed at me. Among 
them was a buffoon, who was always coming and pulling my 
hair and-tearing it out, and treating me with contumely after 
the manner of his kind. At that time I felt entirely satisfied, 
and I rejoiced in my garb, My joy reached its highest pitch 
one day when the buffoon rose from his place and super me 
minxit. On the second occasion I arrived at a village in 
heavy rain, which had soaked the patched frock on my body, 
and I was overcome by the wintry cold. I went to a mosque, 
but was refused admittance. The same thing happened at 
three other mosques where I sought shelter. In despair, as 
the cold strengthened its grip on my heart, I entered a bath- 
house and drew my skirt close up to the stove. The smoke 
enveloped me and blackened my clothes and my face. Then 
also I felt entirely satisfied.” 

Once I, ‘Alf b. "Uthmán al-Jullábí, found myselfin a difficulty. 
After many devotional exercises undertaken in the hope of 
clearing it away, I repaired—as I had done with success on 
a former occasion—to the tomb of Abú Yazid, and stayed 
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beside it for a space of three months, performing every 
day three ablutions and thirty purifications in the hope that 
my difficulty might be removed. It was not, however; so 
I departed and journeyed towards Khurdsdn. One night 
I arrived at a village in that country where there was 
a convent (khdnagdh) inhabited by a number of aspirants to 
Súfiism. I was wearing a dark-blue frock (muragga'-i 
khishan), such as is prescribed by the Swuna;! but I had 
with me nothing of the Suifi’s regular equipment (álat-i ahl-i 
rasm) except a staff and a leathern water-bottle (rakwa). 
I appeared very contemptible in the eyes of these Süfís, 
who did not know me. They regarded only my external 
habit and said to one another, “ This fellow is not one of us.” 
And so in truth it was: I was not one of them, but I had 
to pass the night in that place. They lodged me on a roof, 
while they themselves went up to a roof above mine, and set 
before me dry bread which had turned green, while I was 
drawing into my nostrils the savour of the viands with which 
they regaled themselves. All the time they were addressing 
derisive remarks to me from the roof. When they finished 
the food, they began to pelt me with the skins of the melons 
which they had eaten, by way of showing how pleased they 
were with themselves and how lightly they thought of me. 
I said in my heart: “O Lord God, were it not that they are 
wearing the dress of Thy friends, I would not have borne 
this from them.” And the more they scoffed at me the 
more glad became my heart, so that the endurance of this 
burden was the means of delivering me from that difficulty 
which I have mentioned ; and forthwith I perceived why the 
Shaykhs have always given fools leave to associate with them 
and for what reason they submit to their annoyance. 


1 I. adds in margin “for travellers ’’. 


CHAPTER VII. 


CONCERNING THEIR IMAMS WHO BELONGED TO THE 
COMPANIONS. 


I. THE CALIPH ABÚ BAKR, THE VERACIOUS (a/-S7ddiq). 


He is placed by the Sufi Shaykhs at the head of those who 
have adopted the contemplative life (saushdhadat), on account 
of the fewness of the stories and traditions which he related ; 
while ‘Umar is placed at the head of those who have adopted 
the purgative life („ewáhadat), because of his rigour and assiduity 
in devotion, It is written among the genuine Traditions, and is 
well known to scholars, that when Abu Bakr prayed at night 
he used to recite the Koran in a low voice, whereas ‘Umar used 
to recite in a loud voice. The Apostle asked Abt Bakr why 
he did this. Abú Bakr replied: “He with whom I converse will 
hear." ‘Umar, in his turn, replied: “I wake the drowsy and 
drive away the Devil.” The one gave a token of contemplation, 
the other of purgation. Now purgation, compared with con- 
templation, is like a drop of water in a sea, and for this reason 
the Apostle said that 'Umar, the glory of Islam, was only 
(equivalent to) a single one of the good deeds of Abü Bakr 
(hal anta illé hasanat"" min hasanáti Abt Bakr). Yt is recorded 
that Abi Bakr said: “Our abode is transitory, our life therein 
is but a loan, our breaths are numbered, and our indolence is 
manifest.” By this he signified that the world is too worthless 
to engage our thoughts; for whenever you occupy yourself with 
what is perishable, you are made blind to that which is eternal: 
the friends of God turn their backs on the world and the flesh 
which veil them from Him, and they decline to act as if they 
were owners of a thing that is really the property of another. 
And he said: *O God, give me plenty of the world and make 
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me desirous of renouncing it!” This saying has a hidden 
sense, viz.: “First bestow on me worldly goods that I may give 
thanks for them, and then help me to abstain from them for 
Thy sake, so that I may have the treble merit of thanksgiving 
and liberality and abstinence, and that my poverty may be 
voluntary, not compulsory.” These words refute the Director 
of mystical practice, who said: “He whose poverty is com- 
pulsory is more perfect than he whose poverty is voluntary ; 
for if it be compulsory, he is the creature (saz'az) of poverty, and 
if it be voluntary, poverty is his creature ; and it is better that 
his actions should be free from any attempt to gain poverty for 
himself than that he should seek to acquire it by his own effort." 
I say in answer to this: The creature of poverty is most 
evidently that person who, while enjoying independence, is 
possessed by the desire for poverty, and labours to recover it 
from the clutches of the world; not that person who, in the 
state of poverty, is possessed by the desire for independence 
and has to go to the houses of evildoers and the courts of 
governors for the sake of earning money. The creature of 
poverty is he who falls from independence to poverty, not he 
who, being poor, seeks to become powerful. Abt Bakr is the 
foremost of all mankind after the prophets, and it is not 
permissible that anyone should take precedence of him, for 
he set voluntary poverty above compulsory poverty. This 

. doctrine is held by all the Suff Shaykhs except the spiritual 
Director whom we have mentioned. 

Zuhrí relates that, when Abt Bakr received the oaths of 
allegiance as Caliph, he mounted the pulpit and pronounced 
an oration, in the course of which he said: “By God, I never 
coveted the command nor desired it even for a day or a night, 
nor ever asked God for it openly or in secret, nor do I take any 
pleasure in having it." Now, when God- causes anyone to 
attain perfect sincerity and exalts him to the rank of fixity 
(tamkin) he waits for Divine inspiration, that it may guide him; 
and according as he is bidden, he will be either a beggar or 
a prince, without exercising his own choice and will. Thus 
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Abú Bakr, the Veracious, resigned himself to the will of God 
from first to last. Hénce the whole sect of Süfís have made 
him their pattern in stripping themselves of worldly things, in 
fixity (¢amkin), in eager desire for poverty, and in longing to 
renounce authority. He is the Imám of the Moslems in 
general, and of the Süfís in particular. 


2, THE CALIPH ‘UMAR B. AL-KHATTAB. 


He was specially distinguished by sagacity and resolution, 
and is the author of many fine sayings on Sufiism. The Apostle 
said: “The Truth speaks by the tongue of ‘Umar ;” and again, 
“There have been inspired relaters (muhaddath"”) in the 
peoples of antiquity, and if there be any such in my people, 
it is ‘Umar.” ‘Umar said: “ Retirement (‘s/at) is a means of 
relieving one’s self of bad company.” Retirement is of two 
sorts: firstly, turning one’s back on mankind (7%dd az khalg), 
and secondly, entire severance from them (cugifd‘ az tshdn). 
Turning one’s back on mankind consists in choosing a solitary 
retreat, and in renouncing the society of one’s fellow-creatures 
externally, and in quiet contemplation of the faults in one’s own , 
conduct, and in seeking release for one’s self from intercourse 
with men, and in making all people secure from one’s evil 
actions. But severance from mankind is a spiritual state, which 
is not connected with anything external. When a person is 
severed from mankind in spirit, he knows nothing of created 
beings and no thought thereof can take possession of his mind. 
Such a person, although he is living among the people, is isolated 
from them, and his spirit dwells apart from them. This is 
a very exalted station. ‘Umar followed the right path herein, 
for externally he lived among the people as their Commander 
and Caliph. His words show clearly that although spiritualists 
may outwardly mix with mankind, their hearts always cling to 
God and return to Him in all circumstances. They regard any 
intercourse they may have with men as an affliction sent by 
God ; and that intercourse does not divert them from God, since 
the world never becomes pure in the eyes of those whom God 
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loves. ‘Umar said: “An abode which is founded upon affliction 
cannot possibly be without affliction.” The Súfís make him 
their model in wearing a patched frock (muragga‘a) and 
rigorously performing the duties of religion, 


3. THE CALIPH ‘UTHMAN B. ‘AFFAN. 


It is related by ‘Abdallah b. Rabah and Abt Qatdda as 
follows: “We were with the Commander of the Faithful, 
‘Uthman, on the day when his house was attacked. His slaves, 
seeing the crowd of rebels gathered at the door, took up arms. 
*Uthmán said: ‘Whoever of you does not take up arms is a free 
man. We went forth from the house in fear of our lives. 
Hasan b. ‘Ali met us on the way, and we returned with him to 
‘Uthman, that we might know on what business he was going. 
After he had saluted ‘Uthman and condoled with him he said : 
'O Prince of the Faithful, I dare not draw sword against 
Moslems without thy command. Thou art the true Imám. 
Give the order and I will defend thee. *Uthmán replied: 
ʻO my cousin, go back to thy house and sit there until God 
shall bring His decree to pass. We do not wish to shed 
blood.' " 

These words betoken resignation in the hour of calamity, 
and show that the speaker had attained the rank of friendship 
with God (ZAu//at). Similarly, when Nimrod lit a fire and put 
Abraham in the sling (fala)! of a catapult, Gabriel came to 
Abraham and said, “ Dost thou want anything?” He answered, 
“ From thee, no." Gabriel said, “ Then ask God.” He answered, 
“Since He knows in what plight I am I need not ask Him.” 
Here ‘Uthman was in the position of the Friend (Khalil)? in 
the catapult, and the seditious mob was in the place of the fire, 
and Hasan was in the place of Gabriel; but Abraham was 
saved, while ‘Uthman perished. Salvation („ajál) is connected 
with subsistence (dag@) and destruction (Aa/dé) with annihilation 
(fand): on this topic something has been said above. The 


1 Arabic kifat. See Dozy, Supplément, ii, 476. 
2 Abraham is called by Moslems “‘ the Friend of God ” (al-XKhal{!). 
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Súfís take ‘Uthman as their exemplar in sacrificing life and 
property, in resigning their affairs to God, and in sincere 
devotion. 

4- THE CALIPH ‘ALÍ B. ABÍ TÁLIB. 

His renown and rank in this Path (of Súfiism) were very 
high. He explained the principles (usz/) of Divine truth with 
exceeding subtlety, so that Junayd said: “‘Al{ is our Shaykh 
as regards the principles and as regards the endurance of 
affliction,” ie. in the theory and practice of Sufiism; for Suffs 
call the theory of this Path “ principles ” (usú), and its practice 
consists entirely in the endurance of affliction. It is related 
that some one begged ‘Ali to give him a precept (wasiyyat), 
‘Alf replied : * Do not let your wife and children be your chief 
cares; for if they be friends of God, God will look after His 
friends, and if they are enemies of God, why should you take 
care of God’s enemies?” This question is connected with the 
severance of the heart from all things save God, who keeps His 
servants in whatever state He willeth. Thus Moses left the 
daughter of Shu'ayb! in a most miserable plight and committed 
her to God ; and Abraham took Hagar and Ishmael and 
brought them to a barren valley and committed them to God. 
Both these prophets, instead of making wife and child their 
chief care, fixed their hearts on God. This saying resembles 
the answer which ‘Ali gave to one who asked what is the purest 
thing that can be acquired. He said : * It is that which belongs 
to a heart made rich by God” (ghané al-galb billéh). The 
heart that is so enriched is not made poor by having no worldly 
goods nor glad by having them. This subject really turns on 
the theory regarding poverty and purity, which has been already 
discussed. ‘Ali is a model for the Sufis in respect to the truths 
of outward expressions and the subtleties of inward meanings, 
the stripping one's self of all property either of this world or of 
the next, and consideration of the Divine providence. 


! Moses is said to have married one of the daughters of Shu'ayb. See Kor. xxviii, 
22-8, where Shu'ayb, however, is not mentioned by name. 


CHAPTER VIII. 


CONCERNING THEIR IMAMS WHO BELONGED TO THE HOUSE 
OF THE PROPHET. 


1. Hasan B. ‘ALt. 


He was profoundly versed in Sufiism. He said, by way of 
precept: “See that ye guard your hearts, for God knows your 
secret thoughts.” “Guarding the heart” consists in not turning 
to others (than God) and in keeping one’s secret thoughts from 
disobedience to the Almighty. When the Qadarites got the 
upper hand, and the doctrine of Rationalism became widely 
spread, Hasan of Basra wrote to Hasan b. Alí begging for 
guidance, and asking him to state his opinion on the perplexing 
subject of predestination and on the dispute whether men have 
any power to act (éstifd‘at). Hasan b. ‘Alf replied that in his 
opinion those who did not believe in the determination (gadar) 
of men’s good and evil actions by God were infidels, and that 
those who imputed their sins to God were miscreants, i.e. the 
Qadarites deny the Divine providence, and the Jabarites impute 
their sins to God; hence men are free to acquire their actions 
according to the power given them by God, and thus our 
religion takes the middle course between free-will and predesti- 
nation. I have read in the Anecdotes that when Hasan b. Alí 
was seated at the door of his house in Kúfa, a Bedouin came 
up and reviled him and his father and his mother. Hasan rose 
and said: “O Bedouin, perhaps you are hungry or thirsty, or 
what ails you?” The Bedouin took no heed, but continued to 
abuse him. Hasan ordered his slave to bring a purse of silver, 
and gave it to the fellow, saying: “ O Bedouin, excuse me, for 
there is nothing else in the house; had there been more, I should 
not have grudged it to you.” On hearing this, the Bedouin 
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exclaimed: “I bear witness that thou art the grandson of the 
Apostle of God. I came hither to make trial of thy mildness." 
Such are the true saints and Shaykhs who care not whether 
they are praised or blamed, and listen calmly to abuse. 


2. HUSAYN B. “ALÍ. 

He is the martyr of Karbala, and all Súfís are agreed that he 
was in the right. Solongasthe Truth was apparent, he followed 
it; but when it was lost he drew the sword and never rested 
until he sacrified his dear life for God's sake. The Apostle 
distinguished him by many tokens of favour. Thus ‘Umar 
b. al-Khattáb relates that one day he saw the Apostle crawling 
on his knees, while Husayn rode on his back holding a string, 
of which the other end was in the Apostle’s mouth. ‘Umar 
said: “What an excellent camel thou hast, O father of 
‘Abdallah!” The Apostle replied: “What an excellent rider 
is he, O ‘Umar!” It is recorded that Husayn said: “Thy 
religion is the kindest of brethren towards thee,” because a 
man’s salvation consists in following religion, and his perdition 
in disobeying it. 


3. ‘ALE B. HUSAYN B. ‘ALI, CALLED ZAYN AL-‘ABIDIN. 


He said that the most blessed man in this world and in the 
next is he who, when he is pleased, is not led by his pleasure 
into wrong, and when he is angry, is not carried by his anger 
beyond the bounds of right. This is the character of those who 
have attained perfect rectitude (kamdl-i mustagimdn), Husayn 
used to call him ‘Ali the Younger (‘Alf Asghar). When 
Husayn and his children were killed at Karbala, there was 
none left except “Alí to take care of the women; and he was 
ill. The women were brought unveiled. on camels to Yazíd 
b. Mu'áwiya—may God curse him, but not his father!—at 
Damascus, Some one said to “Alí: “How are ye this morning, 
O ‘Ali and O members of the House of Mercy?” ‘Ali replied : 
“ We are in the same position among our people as the people 
of Moses among Pharaoh's folk, who slaughtered their sons 
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and took their women alive; we do not know morning from 
evening on account of the reality of our affliction.” 


[The author then relates the well-known story of Hisham 
b. ‘Abd al-Malik’s encounter with ‘Ali b, Husayn at Mecca— 
how the Caliph, who desired to kiss the Black Stone but was 
unable to reach it, saw the crowd immediately make way for 
‘Alf and retire to a respectful distance ; how a man of Syria 
asked the Caliph to tell him the name of this person who was 
held in so great veneration ; how Hisham feigned ignorance, 
for fear that his partisans should be shaken in allegiance to 
himself; and how the poet Farazdaq stepped forward and 
recited the splendid encomium beginning—! 


“ This ts he whose footprint is known to the valley of Mecca, 
He whom the Temple knows, and the unhallowed territory 
and the holy ground. 
This ts the son of the best of all the servants of God, 
This ts the pious, the elect, the pure, the eminent.” 


Hisham was enraged and threw Farazdaq into prison. “Alí 
sent to him a purse containing 12,000 dirhems ; but the poet 
returned it, with the message that he had uttered many lies 
in the panegyrics on princes and governors which he was 
accustomed to compose for money, and that he had addressed 
these verses to ‘Alf as a partial expiation for his sins in that 
respect, and as a proof of his affection towards the House of 
the Prophet. ‘Ali, however, begged to be excused from taking 
back what he had already given away ; and Farazdaq at last 
consented to receive the money.) 


4. ABÚ JAFAR MUHAMMAD B. 'ALÍ B. HUSAYN AL-BAQIR. 

Some say that his “name of honour” was Abt ‘Abdallah. 
His nickname was Báqir. He was distinguished for his know- 
ledge of the abstruse sciences and for his subtle indications as 
to the meaning of the Koran. It is related that on one occasion 
a king, who wished to destroy him, summoned him to his 


1 Twenty-five verses are quoted. 


78 KASHF AL-MAHJÚB. 


presence. When Báqir appeared, the king begged his pardon, 
bestowed gifts upon him, and dismissed him courteously. On 
being asked why he had acted in this manner, the king replied : 
“ When he came in, I saw two lions, one on his right hand and 
one on his left, who threatened to destroy me if I should attempt 
to do him any harm." In his explanation of the verse, “ Whoso- 
ever believes in the tághüt and believes in God” (Kor. ii, 257), 
Baqir said: “ Anything that diverts thee from contemplation of 
the Truth is thy Zég/zíZ" One of his intimate friends relates 
that when a portion of the night had passed and Báqir had 
finished his litanies, he used to cry aloud to God: “O my God 
and my Lord, night has come, and the power of monarchs has 
ceased, and the stars are shining in the sky, and all mankind 
are asleep and silent, and the Bani Umayya have gone to rest 
and shut their doors and set guards to watch over them ; and 
those who desired anything from them have forgotten their 
business. Thou, O God, art the Living, the Lasting, the Seeing, 
the Knowing. Sleep and slumber cannot overtake Thee. He 
who does not acknowledge that Thou art such as I have 
described is unworthy of Thy bounty. O Thou whom no thing 
withholds from any other thing, whose eternity is not impaired 
by Day and Night, whose doors of Mercy are open to all who 
call upon Thee, and whose entire treasures are lavished on those 
who praise Thee: Thou dost never turn away the beggar, and 
no creature in earth or heaven can prevent the true believer who 
implores Thee from gaining access to Thy court. O Lord, 
when I remember death and the grave and the reckoning, how 
can I take joy in this world? ‘Therefore, since I acknowledge 
Thee to be One, I beseech Thee to give me peace in the hour 
of death, without torment, and pleasure in the hour of reckoning, 
without punishment.” 


5. ABU MUHAMMAD JA‘FAR B. MUHAMMAD SADIQ. 


He is celebrated among the Sufi Shaykhs for the subtlety of 
his discourse and his acquaintance with spiritual truths, and 
he has written famous books in explanation of Sufiism. It is 
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related that he said: “ Whoever knows God turns his back on 
all else." The gnostic ('árif) turns his back on “ other” (than 
God) and is cut off from worldly things, because his knowledge 
(ma‘vifat) is pure nescience („akirat), inasmuch as nescience 
forms part of his knowledge, and knowledge forms part of his 
nescience. Therefore the gnostic is separated from mankind 
and from thought of them, and he is joined to God. “ Other" 
has no place in his heart, that he should pay any heed to them, 
and their existence has no worth for him, that he should fix the 
remembrance of them in his mind. And it is related that he 
said: “There is no right service without repentance, because God 
hath put repentance before service, and hath said, Those who 
repent and serve” (Kor. ix, 113). Repentance (¢awbat) is the 
first of the “stations” sin this Path, and service (‘bddaz) is the 
last. When God mentioned the disobedient He called them to 
repentance and said, “Repent unto God together” (Kor. xxiv, 31); 
but when He mentioned the Apostle He referred to his 
“servantship” ('uóZdiyyat), and said, “He revealed to His 
servant that which He revealed" (Kor. liii, 10). I have read in 
the Anecdotes that Dawud Tá'í came to Ja'far Sádiq and said : 
“O son of the Apostle of God, counsel me, for my mind is 
darkened.” Ja‘far replied: “O Abu Sulayman, thou art the 
ascetic of thy time: what need hast thou of counsel from me?” 
He answered : “O son of the Apostle, thy family are superior to 
all mankind, and it is incumbent on thee to give counsel to all.” 
“OQ Abt Sulayman,” cried Ja‘far, “I am afraid that at the 
Resurrection my grandsire will lay hold on me, saying, ‘ Why 
didst not thou fulfil the obligation to follow in my steps?’ 
This is not a matter that depends on authentic and sure affinity 
(to Muhammad), but on good conduct in the presence of the 
Truth." Dáwud Tái began to weep and exclaimed: “O Lord 
God, if one whose clay is moulded with the water of Prophecy, 
whose grandsire is the Apostle, and whose mother is Fatima 
(Batúl)—if such a one is distracted by doubts, who am I that 
I should be pleased with my dealings (towards God)?" One 
day Ja'far said to his clients: * Come, let us take a pledge that 


80 KASHF AL-MAHJUB. 


whoever amongst us shall gain deliverance on the Day of 
Resurrection shall intercede for all the rest." They said: “O son 
of the Apostle, how canst thou have need of our intercession 
since thy grandsire intercedes for all mankind?" Ja‘far replied: 
“My actions are such that I shall be ashamed to look my 
grandsire in the face on the Last Day." To see one’s faults is 
a quality of perfection, and is characteristic of those who are 
established in the Divine presence, whether they be prophets, 
saints, or apostles. The Apostle said: “When God wishes 
a man well, He gives him insight into his faults.” Whoever 
bows his head with humility, like a servant, God will exalt his 
state in both worlds. 

Now I shall mention briefly the People of the Veranda 
(Ahll-i Suffa). In a book entitled “The Highway of Religion” 
(Minhdj al-Din), which I composed before the present work, 
I have given a detailed account of each of them, but here it will 
suffice to mention their names and “ names of honour”. 


CHAPTER IX. 
CONCERNING THE PEOPLE OF THE VERANDA (Al-i Sufa). 


Know that all Moslems are agreed that the Apostle had 
a number of Companions, who abode in his Mosque and engaged 
in devotion, renouncing the world and refusing to seek a liveli- 
hood. God reproached the Apostle on their account and said: 
“Do not drive away those who call unto their Lord at morn 
and eve, desiring His face" (Kor. vi, 52). Their merits are 
proclaimed by the Book of God, and in many traditions of the 
Apostle which have come down to us. It is related by Ibn 
‘Abbas that the Apostle passed by the People of the Veranda, 
and saw their poverty and their self-mortification and said: 
“Rejoice! for whoever of my community perseveres in the 
state in which ye are, and is satisfied with his condition, 
he shall be one of my comrades in Paradise.” Among the 
Ahl-i Suffa! were Bilál b. Rabáh, Salmán al-Fárisf, Abú 'Ubayda 
b. al-Jarráh, Abu 'l-Yaqzán 'Ammár b. Yásir, 'Abdalláh b. 
Mastúd al-Hudhalí, his brother 'Utba b. Mas'üd, Miqdád b. 
al-Aswad, Khabbáb b. al-Aratt, Suhayb b. Sinán, ‘Utba b, 
Ghazwán, Zayd b. al-Khattáb, brother of the Caliph ‘Umar; 
Abú Kabsha, the Apostle's client; Abu 'l-Marthad Kinána b. 
al-Husayn al-'Adawí; Sálim, client of Hudhayfa al-Yamánt ; 
*Ukkásha b. Mihsan; Mas'üd b. Rábí“ al-Fárist; Abú Dharr 
Jundab b. Junáda al-Ghifárí; 'Abdalláh b. ‘Umar; Safwan b. 
Baydá; Abú Dardá 'Uwaym b. ‘Amir ; Abú Lubába b. ‘Abd 
al-Mundhir ; and ‘Abdalláh b. Badr al-Juhani. 

Shaykh Abt ‘Abd al-Rahmán Muhammad b. al-Husayn 
al-Sulamí? the traditionist (zaggd/) of Süfiism and transmitter 

! I have corrected many. of the following names, which are erroneously written in 


the Persian text, by reference to various Arabic works. 
2 See Brockelmann, i, 200. 
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of the sayings of the Sufi Shaykhs, has written a separate history 
of the Afi Suffa, in which he has recorded their virtues and 
merits and names and “names of honour”. He has included 
among them Mistah b. Uthátha b. 'Abbád, whom I dislike 
because he began the slanders about ‘A’isha, the Mother of the 
Believers. Abú Hurayra, and Thawbán, and Mu'ádh b. al-Harith, 
and Sá'ib b. Khallád, and Thábit b. Wadí'at, and Abu Ísá 
‘Uwaym b. Sá'ida, and Sálim b. 'Umayr b. Thábit, and Abu '|- 
Yasar Ka'b b. 'Amr, and Wahb b. Ma'qal, and 'Abdalláh b. 
Unays, and Hajjáj b. '"Umar al-Aslamí belonged to the 4//-2 
Suffa. Now and then they had recourse to some means of 
livelihood (¢a‘allug ba-sababt kardandi), but all of them were 
in one and the same degree (of dignity). Verily, the generation 
of the Companions was the best of all generations ; and they 
were the best and most excellent of mankind, since God 
bestowed on them companionship with the Apostle and pre- 
served their hearts from blemish, 


CHAPTER X. 


CONCERNING THEIR IMAMS WHO BELONGED TO THE 
FOLLOWERS (al-Tábi ún). 


1, UWAYS AL-QARANÍ. 


He lived in the time of the Apostle, but was prevented from 
seeing him, firstly by the ecstasy which overmastered him, and 
secondly by duty to his mother. The Apostle said to the 
Companions: “There is a man at Qaran, called Uways, who at 
the Resurrection will intercede for a multitude of my people, as 
many as the sheep of Rabía and Mudar." Then turning to 
‘Umar and ‘Ali, he said: “ You will see him. He is a lowly 
man, of middle height, and hairy; .on his left side there is a 
white spot, as large as a dirhem, which is not from leprosy 
(sést, and he has a similar spot on the palm of his hand. 
When you see him, give him my greeting, and bid him pray 
for my people" After the Apostle's death ‘Umar came to 
Mecca, and cried out in the course of a sermon: “O men of 
Najd, are there any natives of Qaran amongst you?" They 
answered, “ Yes” ; whereupon ‘Umar sent for them and asked 
them about Uways. They said: “He is a madman who dwells 
in solitude and associates with no one. He does not eat what 
men eat, and he feels no joy or sorrow. When others smile he 
weeps, and when others weep he smiles" ‘Umar said: “I wish 
to see him.” They replied: “ He lives in a desert, far from our 
camels.” ‘Umar and ‘Ali set out in quest of him. They found 
him praying, and waited until he was finished. He saluted 
them and showed them the marks on his side and the palm of 
his hand. They asked his blessing and gave him the Apostle's 
greeting, and enjoined him to pray for the Moslem people. 
After they had stayed with him for a while, he said: “You 
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have taken trouble (to see me); now return, for the Resurrection 
is near, when we shall see each other without having to say 
farewell. At present I am engaged in preparing for the 
Resurrection.” When the men of Qaran came home, they 
exhibited great respect for Uways. He left his native place 
and came to Kúfa. One day he was seen by Harim b. Hayyán, 
but after that nobody saw him until the period of civil war. He 
fought for ‘Ali, and fell a martyr at the battle of Siffin. 

It is related that he said: “Safety lies in solitude,” because 
the heart of the solitary is free from thought of “other”, and 
in no circumstances does he hope for anything from mankind. 
Let none imagine, however, that solitude (wafdat) merely 
consists in living alone. So long as the Devil associates with 
a man's heart, and sensual passion holds sway in his breast, and 
any thought of this world or the next occurs to him in such 
a way as to make him conscious of mankind, he is not truly in 
solitude; since it is all one whether he takes pleasure in the 
thing itself or in the thought of it, Accordingly, the true 
solitary is not disturbed by society, but he who is preoccupied 
seeks in vain to acquire freedom from thought by secluding 
himself, In order to be cut off from mankind one must become 
intimate with God, and those who have become intimate with 
God are not hurt by intercourse with mankind. 


2. HARIM B. HayyAn. 


He went to visit Uways Qarani, but on arriving at Qaran he 
found that Uways was no longer there. Deeply disappointed, 
he returned to Mecca, where he learned that Uways was living 
at Kúfa. He repaired thither, but could not discover him for 
a long time. At last he set out for Basra and on the way he 
saw Uways, clad in a patched frock, performing an ablution on 
the banks of the Euphrates. As soon as he came up from the 
shore of the river and combed his beard, Harim advanced to 
meet him and saluted him. Uways said: “ Peace be with thee, 
O Harim b. Hayyán!” Harim cried: “How did you know 
that I am Harim?” Uways answered: “ My spirit knew thy 
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spirit." He said to Harim: “Keep watch over thy heart” 
(‘alayka bi-galbika), ie. “Guard thy heart from thoughts of 
*other'", This saying has two meanings: (1) * Make thy heart 
obedient to God by self-mortification”, and (2) “ Make thyself 
obedient to thy heart”. These are two sound principles, It is 
the business of novices (murídán) to make their hearts obedient 
to God in order to purge them from familiarity with vain desires 
and passions, and sever them from unseemly thoughts, and fix 
them on the method of gaining spiritual health, on the keeping 
of the commandments, and on contemplation of the signs of 
God, sø that their hearts may become the shrine of Love. To 
make one’s self obedient to one’s heart is the business of adepts 
(kámilán), whose hearts God has illumined with the light of 
Beauty, and delivered from all causes and means, and invested 
with the robe of proximity (gu), and thereby has revealed to 
them His bounties and has chosen them to contemplate Him 
and to be near Him: hence He has made their bodies accordant 
with their hearts. The former class are masters of their hearts 
(sákib al-qulúb), the latter are under the dominion of their hearts 
(maghlib al-quiid); the former retain their attributes (ddg7 ’7- 
szfat), the latter have lost their attributes ( fáni '/-stfat). The 
truth of this matter goes back to the words of God: J/lá ‘ibádaka 
minhumu 'l-mukhlasina, “Except such of them as are Thy 
purified (chosen) servants” (Kor. xv, 40). Here some read 
mukhlisina instead of mukhlasina. The mukhlis (purifying 
one’s self) is active, and retains his attributes, but the mukhlas 
(purified) is passive, and has lost his attributes. I will explain 
this question more fully elsewhere. The latter class, who make 
their bodies accordant with their hearts, and whose hearts 
abide in contemplation of God, are of higher rank than those 
who by their own effort make their hearts comply with the 
Divine commandments. This subject has its foundation in 
the principles of sobriety (saw) and intoxication (s#kr), and 
in those of contemplation (sshdhadat) and self-mortification 
(mujáhadat). 


86 KASHF AL-MAHJUB. 


3. HASAN OF BASRA. 

His “name of honour” was Abu ‘Ali; according to others, 
Abt Muhammad or Abt Sa‘fd. He is held in high regard and 
esteem by the Sufis. He gave subtle directions relating to the 
science of practical religion (‘di-¢ mu‘dmalat). I have read in 
the Anecdotes that a Bedouin came to him and asked him 
about patience (sabr). Hasan replied: “Patience is of two 
sorts: firstly, patience in misfortune and affliction; and secondly, 
patience to refrain from the things which God has commanded 
us to renounce and has forbidden us to pursue.” The Bedouin 
said: “Thou art an ascetic; I never saw anyone more ascetic 
than thou art.” “O Bedouin!” cried Hasan, “my asceticism is 
nothing but desire, and my patience is nothing but lack of 
fortitude.” The Bedouin begged him to explain this saying, 
“for [said he] thou hast shaken my belief" Hasan replied : 
“My patience in misfortune and my submission proclaim my 
fear of Hell-fire, and this ís lack of fortitude (jaza‘); and my 
asceticism in this world is desire for the next world, and this is 
the quintessence of desire. How excellent is he who takes no 
thought of his own interest! so that his patience is for God's 
sake, not for the saving of himself from Hell; and his asceticism 
is for God's sake, not for the purpose of bringing himself into 
Paradise. This is the mark of true sincerity.” And it is related 
that he said: “Association with the wicked produces suspicion 
of the good.” This saying is very apt and suitable to the 
people of the present age, who all disbelieve in the honoured 
friends of God. The reason of their disbelief is that they 
associate with pretenders to Süfiism, who have only its external 
forms; and perceiving their actions to be perfidious, their 
tongues false, their ears listening to idle quatrains, their eyes 
following pleasure and lust, and their hearts set on amassing 
unlawful or dubious lucre, they fancy that aspirants to Sufiism 
behave in the same manner, or that this is the doctrine of the 
Súfís themselves, whereas, on the contrary, the Suffs act in 
obedience to God, and speak the word of God, and keep the 
love of God in their hearts and the voice (samd‘) of God in 
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their ears, and the beauty of Divine contemplation in their 
eyes, and all their thoughts are fixed on the gaining of holy 
mysteries in the place where Vision is vouchsafed to them. If 
evildoers have appeared among them and have adopted their 
practices, the evil must be referred to those who commit it. 
Anyone who associates with the wicked members of a com- 
munity does so through his own wickedness, for he would 
associate with the good if there were any good in him. 


4. SAID B. AL-MUSAYYIB. 


It is said that he was a man of devout nature who made 
a show of hypocrisy, not a hypocrite who pretended to be 
devout. This way of acting is approved in Súfiism and is held 
laudable by all the Shaykhs. He said: “Be content with 
a little of this world while thy religion is safe,even as some 
are content with much thereof while their religion is lost,” 
i.e. poverty without injury to religion is better than riches with 
heedlessness. It is related that when he was at Mecca a man 
came to him and said: “Tell me a lawful thing in which there 
is nothing unlawful.” He replied: * Praise (Z/&r) of God is 
a lawful thing in which there is nothing unlawful, and praise 
of aught else is an unlawful thing in which there is nothing 
lawful,” because your salvation lies in the former and your 
perdition in the latter. 


CHAPTER XI. 


CONCERNING THEIR IMAMS WHO LIVED SUBSEQUENTLY TO 
THE FOLLOWERS (a/-Tdbi‘in) DOWN TO OUR DAY. 


1. HABIB AL-‘AJAMI. 


His conversion (¢awdat) was begun by Hasan of Basra. At 
first he was a usurer and committed all sorts of wickedness, 
but God gave him a sincere repentance, and he learned from 
Hasan something of the theory and practice of religion. His 
native tongue was Persian ('ajaz), and he could not speak 
Arabic correctly. One evening Hasan of Basra passed by 
the door of his cell. Habib had uttered the call to prayer 
and was standing, engaged in devotion. Hasan came in, 
but would not pray under his leadership, because Habíb was 
unable to speak Arabic fluently or recite the Koran correctly. 
The same night, Hasan dreamed that he saw God and said 
to Him: “O Lord, wherein does Thy good pleasure consist? " 
and that God answered: “O Hasan, you found My good 
pleasure, but did not know its value: if yesternight you had 
said your prayers after Habib, and if the rightness of his 
intention had restrained you from taking offence at his pro- 
nunciation, I should have been well pleased with you.” It is 
common knowledge among Süfís that when Hasan of Basra 
fled from Hajjáj he entered the cell of Habib. The soldiers 
came and said to Habib: “Have you seen Hasan anywhere?” 
Habib said: “Yes.” “Where is he?” “He is in my cell.” 
They went into the cell, but saw no one there. Thinking 
that Habib was making fun of them, they abused him and 
called him a liar. He swore that he had spoken the truth. 
They returned twice and thrice, but found no one, and at last 
departed. Hasan immediately came out and said to Habib: 
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*I know it was owing to thy benedictions that God did not 
discover me to these wicked men, but why didst thou tell 
them I was here?” Habib replied: “O Master, it was not on 
account of my benedictions that they failed to see thee, but 
through the blessedness of my speaking the truth, Had I told 
a lie, we both should have been shamed.” Habib was asked: 
“With what thing is God pleased?” He answered: “ With 
a heart which is not sullied by hypocrisy,” because hypocrisy 
(nifég) is the opposite of concord (zz/47), and the state of 
being well pleased (zz) is the essence of concord. There is 
no connexion between hypocrisy and love, and love subsists 
in the state of being well pleased (with whatever is decreed 
by God). Therefore acquiescence (7/774) is a characteristic of 
God's friends, while hypocrisy is a characteristic of His enemies. 
This is a very important matter. I will explain it in another 
place. 


2. MALIK B. DÍNÁR. 

He was a companion of Hasan of Basra. Dinar was a slave, 
and Malik was born before his father's emancipation. His con- 
version began as follows. One evening he had been enjoying 
himself with a party of friends. When they were all asleep 
a voice came from a lute which they had been playing: 
“O Malik! why dost thou not repent?” Malik abandoned his 
evil ways and went to Hasan of Basra, and showed himself 
steadfast in repentance. He attained to such a high degree 
that once when he was in a ship, and was suspected of stealing 
a jewel, he no sooner lifted his eyes to heaven than all the 
fishes in the sea came to the surface, every one carrying a jewel 
in its mouth. Malik took one of the jewels, and gave it to 
the man whose jewel was missing; then he set foot on the 
sea and walked until he reached the shore. It is related that 
he said: “The deed that I love best is sincerity in doing,” 
because an action only becomes an action in virtue of its 
sincerity. Sincerity bears the same relation to an action as 
the spirit to the body: as the body without the spirit is 
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a lifeless thing, so an action without sincerity is utterly un- 
substantial. Sincerity belongs to the class of internal actions, 
whereas acts of devotion belong to the class of external actions : 
the latter are completed by the former, while the former derive 
their value from the latter. Although a man should keep his 
heart sincere for a thousand years, it is not sincerity until his 
sincerity is combined with action; and although he should 
perform external actions for a thousand years, his actions do 
not become acts of devotion until they are combined with 
sincerity. 


3. ABÚ HALÍM HABÍB B. SALÍM! AL-RÁÍ. 


He was a companion of Salman Fárisí. He related that 
the Apostle said: * The believer's intentions are better than 
his acts" He had flocks of sheep, and his home was on the 
bank of the Euphrates. His religious Path (zarg) was retire- 
ment from the world. A certain Shaykh relates as follows : 
“Once I passed by him and found him praying, while a wolf 
looked after his sheep. I resolved to pay him a visit, since he 
appeared to me to have the marks of greatness. When we had 
exchanged greetings, I said: ‘O Shaykh! I see the wolf in 
accord with the sheep.’ He replied: ‘That is because the 
shepherd is in accord with God.’ With those words he held 
a wooden bowl under a rock, and two fountains gushed from 
the rock, one of milk and one of honey. ‘O Shaykh!’ I cried, 
as he bade me drink, ‘how hast thou attained to this degree ?' 
He answered: ‘By obedience to Muhammad, the Apostle of 
God. O my son! the rock gave water to the people of Moses,? 
although they disobeyed him, and although Moses is not equal 
in rank to Muhammad: why should not the rock give milk 
and honey to me, inasmuch as I am obedient to Muhammad, 
who is superior to Moses?’ I said: ‘Give me a word of 
counsel? He said: ‘Do not make your heart a coffer of 
covetousness and your belly a vessel of unlawful things. ” 


1 L, Aslam. ? Kor. vii, 160. 
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My Shaykh had further traditions concerning him, but 
I could not possibly set down more than this (andar wagt-i man 
digt búd ú bísh as ín mumkin na-shud), my books having been 
left at Ghazna—may God guard it!—while I myself had 
become a captive among uncongenial folk (dar miydn-i ndjinsan) 
in the district of LahAwur, which is a dependency of Multan. 
God be praised both in joy and sorrow ! 


4. ABU HÁZIM AL-MADANÍ. 


He was steadfast in- poverty, and thoroughly versed in 
different kinds of self-mortification. ‘Amr b. ‘Uthman al- 
Makkí, who shows great zeal on his behalf (andar amr-i way 
ba-jidd báshad), relates that on being asked what he possessed 
he answered: “ Satisfaction (ridá) with God and independence 
of mankind.” A certain Shaykh went to see him and found 
him asleep. When he awoke he said: “I dreamed just now 
that the Apostle gave me a message to thee, and bade me 
inform thee that it is better to fulfil the duty which is owed 
to one’s mother than to make the pilgrimage. Return, there- 
fore, and try to please her.” The person who tells the story 
turned back and did not go to Mecca. This is all that I have 
heard about Abú Házim. 


5. MUHAMMAD B. WÁSI. 


He associated with many of the Followers and with some 
of the ancient Shaykhs, and had a perfect knowledge of 
Súfiism. It is related that he said: “I never saw anything 
without seeing God therein.” This is an advanced stage 
(magdm) of Contemplation. When a man is overcome with 
love for the Agent, he attains to such a degree that in looking 
at His act he does not see the act but the Agent only and 
entirely, just as when one looks at a picture and sees only 
the painter. The true meaning of these words is the same as 
in the saying of Abraham, the Friend of God (Khalil) and the 
Apostle, who said to the sun and moon and stars: “ This is my 
Lord” (Kor. vi, 76-8), for he was then overcome with longing 
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(shawg), so that the qualities of his beloved appeared to him 
in everything that he saw. The friends of God perceive that 
the universe is subject to His might and captive to His 
dominion, and that the existence of all created things is as 
nothing in comparison with the power of the Agent thereof. 
When they look thereon with longing, they do not see what 
is subject and passive and created, but only the Omnipotent, 
the Agent, the Creator. I shall treat of this in the chapter 
on Contemplation. Some persons have fallen into error, and 
have alleged that the words of Muhammad b. Wasi‘, “I saw 
God therein,” involve a place of division and descent (makdn-i 
taziya ú hulitl), which is sheer infidelity, because place is 
homogeneous with that which is contained in it, and if anyone 
supposes that place is created the contained object must also 
be created; or if the latter be eternal the former also must 
be eternal: hence this assertion entails two evil consequences, 
both of which are infidelity, viz., either that created things are 
eternal (gadim) or that the Creator is non-eternal (su/dath). 
Accordingly, when Muhammad b. Wasi‘ said that he saw God 
in things, he meant, as I have explained above, that he saw in 
those things the signs and evidences and proofs of God. 

I shall discuss in the proper place some subtle points con- 
nected with this question. 


6. ABÚ HANÍFA NU'MÁN B. THÁBIT AL-KHARRÁZ, 


He is the Imám of Imáms and the exemplar of the Sunnites. 
He was firmly grounded in works of mortification and devotion, 
and was a great authority on the principles of Süfiism. At 
first he wished to go into seclusion and abandon the society of 
mankind, for he had made his heart free from every thought 
of human power and pomp. One night, however, he dreamed 
that he was collecting the bones of the Apostle from the tomb, 
and choosing some and discarding others, He awoke in terror 
and asked one of the pupils of Muhammad b. Sírín! (to interpret 


! A well-known divine, who died in 110 A.H. See Ibn Khallikán, No. 576. An 
extant work on the interpretation of dreams is attributed to him (Brockelmann, i, 66). 
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the dream). This man said to him: “ You will attain a high 
rank in knowledge of the Apostle and in preserving his 
ordinances (suzzaz) so that you will sift what is genuine from 
what is spurious.” Another time Abu Hanifa dreamed that 
the Apostle said to him: “You have been created for the 
purpose of reviving my ordinances.” He was the master of 
many Shaykhs, eg. Ibráhím b. Adham and Fudayl b. 'Iyád 
and Dáwud Tá'í and Bishr Háfi. k 
In the reign of the Caliph Mansür a plan was formed to 
appoint to the office of Cadi one of the following persons: 
Abú Hanífa, Sufyán Thawrí, Mis‘ar b. Kidám, and Shurayh. 
While they were journeying together to visit Mansür, who had 
summoned them to his presence, Abi Hanifa said to his 
companions: “I will reject this office by means of a certain 
trick, Mis'ar will feign to be mad, Sufyán will run away, and 
Shurayh will be made Cadi" Sufyán fled and embarked in 
a ship, imploring the captain to conceal him and save him from 
execution. The others were ushered into the presence of the 
Caliph. Mansur said to Abi Hanifa: “You must act as Cadi.” 
Abú Hanífa replied: '* O Commander of the Faithful, I am not 
an Arab, but one of their clients ; and the chiefs of the Arabs 
will not accept my decisions.” Mansur said: “ This matter has 
nothing to do with lineage: it demands learning, and you are 
the most eminent doctor of the day.” Abu Hanffa persisted 
that he was unfit to hold the office, “What I have just said 
shows it,” he exclaimed ; “for if I have spoken the truth I am 
disqualified, and if I have told a falsehood it is not right that 
a liar should be judge over Moslems, and that you should 
entrust him with the lives, property, and honour of your 
subjects.” He escaped in this way. Then Mis‘ar came forward 
and seized the Caliph’s hand and said: “How are you, and 
your children, and your beasts of burden?” “Away with him,” 
cried Mansur, “he is mad!” Finally, Shurayh was told that he 
must fill the vacant office. “I am melancholic,” said he, “and 
light-witted,” whereupon Mansur advised him to drink ptisanes 
. and potions (‘astdahd-yi muwdfig ú nabidhhd-yi muthallath) 
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until his intellect was fully restored. So Shurayh was made 
Cadi, and Abi Hanifa never spoke a word to him again. This 
story illustrates not only the sagacity of Abu Hanifa, but also 
his adherence to the path of righteousness and salvation, and 
his determination not to let himself be deluded by seeking 
popularity and worldly renown. It shows, moreover, the 
soundness of blame (ma/dmat), since all these three venerable 
men resorted to some trick in order to avoid popularity. Very 
different are the doctors of the present age, who make the 
palaces of princes their g7é/a and the houses of evildoers their 
temple. 

Once a doctor of Ghazna, who claimed to be a learned divine 
and a religious leader, declared it heresy to wear a patched 
frock (muragga‘a). I said to him: “You do not call it heretical 
to wear robes of brocade,! which are made entirely of silk and, 
besides being in themselves unlawful for men to wear, have been 
begged with importunity, which is unlawful, from evildoers 
whose property is absolutely unlawful. Why, then, is it heretical 
to wear a lawful garment, procured from a lawful place, and 
purchased with lawful money? If you were not ruled by inborn 
conceit and by the error of your soul, you would express a more 
judicious opinion. Women may wear a dress of silk lawfully, 
but it is unlawful for men, and only permissible (sé) for 
lunatics. If you acknowledge the truth of both these state- 
ments you are excused (for condemning the patched frock). 
God save us from lack of fairness ! " 

Yahyá b. Mu'ádh al-Rází relates as follows: “1 dreamed that 
I said to the Apostle, * O Apostle of God, where shall I seek 
thee?’ He answered: ‘In the science of Abt’ Hanifa.’” 

Once, when I was in Syria, I fell asleep at the tomb of Bilal 
the Muezzin,? and dreamed that I was at Mecca, and that the 
Apostle came in through the gate of the Bani Shayba, tenderly 


1 The text has jáma-i hashish ú dibagi. Apparently the former word should be 
written “ Zhashéshé”. Itis described in Vullers’s Persian Dictionary as ‘‘a kind of 
garment”. 

? Bilal b. Rabáh, the Prophet’s Muezzin, was buried at Damascus. 
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clasping an old man to his bosom in the same fashion as people 
are wont to carry children; and that I ran to him and kissed 
the back of his foot, and stood marvelling who the old man might 
be; and that the Apostle was miraculously aware of my secret 
thought and said to me, “This is thy Imám and the Imam of. 
thy countryman,” meaning Abú Hanífa. In consequence of 
this dream I have great hopes for myself and also for the people 
of my country. It has convinced me, moreover, that Abú 
Hanífa was one of those who, having annihilated their natural 
qualities, continue to perform the ordinances of the sacred law, 
as appears from the fact that he was carried by the Apostle. 
If he had walked by himself, his attributes must have been 
subsistent, and such a one may either miss or hit the mark ; but 
inasmuch as he was carried by the Apostle, his attributes must 
have been non-existent while he was sustained by the living 
attributes of the Apostle. The Apostle cannot err, and it is 
equally impossible that one who is sustained by the Apostle 
should fall into error. 

When Dawud Ta’ had acquired learning and become a famous 
authority, he went to Abú Hanífa and said to him: “ What shall 
I do now?” Abt Hanifa replied: “ Practise what you have 
learned, for theory without practice is like a body without a 
spirit.” He who is content with learning alone is not learned, 
and the truly learried man is not content with learning alone. 

Similarly, Divine guidance (A¢ddyat) involves self- mortification 
(mujdhadat), without which contemplation (sushdhadat) is un- 
attainable. There is no knowledge without action, since 
knowledge is the product of action, and is brought forth and 
developed and made profitable by the blessings of action. The 
two things cannot be divorced in any way, just as the light of 
the sun cannot be separated from the sun itself. 


7. ‘ABDALLAH B. MUBÁRAK AL-MARWAZÍ. 
He was the Imám ofhis time and consorted with many eminent 
Shaykhs. He is the author of celebrated works and famous 
miracles. The occasion of his conversion is related as follows: 
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He was in love with a girl, and one night in winter he stationed 
himself at the foot of the wall of her house, while she came on to 
the roof, and they both stayed gazing at each other until day- 
break. When ‘Abdallah heard the call to morning prayers he 
thought it was time for evening prayers; and only when the sun 
began to shine did he discover that he had spent the whole 
night in rapturous contemplation of his beloved. He took 
warning by this, and said to himself: “Shame on thee, O son of 
Mubarak! Dost thou stand on foot all night for thine own 
pleasure, and yet become furious when the Imam reads a long 
chapter of the Koran?” He repented and devoted himself to 
study, and entered upon a life of asceticism, in which he attained 
such a high degree that once his mother found him asleep in the 
garden, while a great snake was driving the gnats away from him 
with a spray of basil which it held in its mouth. Then he left 
Merv and lived for some time in Baghdad, associating with the 
Suff Shaykhs, and also resided for some time at Mecca. When 
he returned to Merv, the people of the town received him with 
friendship and founded for him a professorial chair and a lecture 
hall (dars ú majlis nihádand). At that epoch half the popu- 
lation of Merv were followers of Tradition and the other half 
adherents of Opinion, just as at the present day. They called 
him Radi al-fartqayn because of his agreement with both sides, 
and each party claimed him as one of themselves. He built two 
convents (7zbd?) at Merv—one for the followers of Tradition and 
one for the followers of Opinion—which have retained their 
original constitution down to the present day. Afterwards he 
went back to the Hijaz and settled at Mecca. On being asked 
what wonders he had seen, he replied: *I saw a Christian monk 
(rdhib), who was emaciated by self-mortification and bent double 
by fear of God. I asked him to tell me the way to God. He 
answered, ‘ If you knew God, you would know the way to Him,’ 
Then he said,‘I worship Him although I do not know him, 
whereas you disobey Him although you know Him, i.e, “ know- 
ledge entails fear, yet I see that you-are confident; and infidelity 
entails ignorance, yet I feel fear within myself’. I laid this to 
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heart, and it.restrained me from many ill deeds.” It is related 
that ‘Abdallah b. Mubárak said: “Tranquillity is unlawful to 
the hearts of the Saints of God,” for they are agitated in this 
world by seeking God (¢a/aé) and in the next world by rapture 
(arab); they are not permitted to rest here, while they are 
absent from God, nor there, while they enjoy the presence, 
manifestation, and vision of God. Hence this world is even as 
the next world in their eyes, and the next world even as this 
world, because tranquillity of heart demands two things, either 
attainment of one's aim or indifference to the object of one's 
desire. Since He is not to be attained in this world or the next, 
the heart can never have rest from the palpitation of love; and 
since indifference is unlawful to those who love Him, the heart 
can never have rest from the agitations of seeking Him. This 
is a firm principle in the path of spiritual adepts. 


8 ABU “ALÍ AL-FUDAYL B. ‘IYAD. 


He is one of the paupers (sa‘d/¢k) of the Sufis, and one of 
their most eminent and celebrated men. At first he used to 
practise brigandage between Merv and Baward, but he was 
always inclined to piety, and invariably showed a generous 
and magnanimous disposition, so that he would not attack 
a caravan in which there was any woman, or take the property 
of anyone whose stock was small; and he let the travellers 
keep a portion of their property, according to the means of 
each. One day a merchant set out from Merv. His friends 
advised him to take an escort, but he said to them: “I have 
heard that Fudayl is a God-fearing man ;” and instead of doing 
as they wished he hired a Koran-reader and mounted him on 
a camel in order that he might read the Koran aloud day and 
night during the journey. When they reaclied the place where 
Fudayl was lying in ambush, the reader happened to be reciting: 
“Ts not the time yet come unto those who believe, that their hearts 
should humbly submit to the admonition of God ?” (Kor. lvii, 15). 
Fudayl’s heart was softened. He repented of the business in 
which he was engaged, and having a written list of those whom 

H 
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he had robbed he satisfied all their claims upon him, Then he 
went to Mecca and resided there for some time and became 
acquainted with certain saints of God, Afterwards he returned 
to Kúfa, where he associated with Abú Hanifa. He has handed 
down relations which are held in high esteem by Traditionists, 
and he is the author of lofty sayings concerning the verities of 
Süfiism and Divine Knowledge. It is recorded that he said: 
“Whoever knows God as He ought to be known worships Him 
with all his might,” because everyone who knows God acknow- 
ledges His bounty and beneficence and mercy, and therefore 
loves Him; and since he loves Him he obeys Him so far as he 
has the power, for it is not difficult to obey those whom one 
loves. Accordingly, the more one loves, the more one is 
obedient, and love is increased by true knowledge. It is related 
that he said: “The world is a madhouse, and the people 
therein are madmen, wearing shackles and chains.” Lust is our 
shackle and sin is our chain. 

Fadl b. Rabí‘ relates as follows: “I accompaniéd Hárún 
al-Rashid to Mecca. When we had performed the pilgrimage, 
he said to me, ‘Is there any man of God here that I may visit 
him?’ I replied, ‘ Yes, there is ‘Abd al-Razzdq San‘dni’2 We 
went to his house and talked with him for a while. When we 
were about to leave, Hartin bade me ask him whether he had 
any debts. He said, ‘Yes, and Hartin gave orders that they 
should be paid. On coming out, Hárún said to me, ‘O Fadl, 
my heart still desires to see a man greater than this one.’ 
I conducted him to Sufyán b. 'Uyayna? Our visit ended in the 
same way. Hárün gave orders to pay his debts and departed. 
Then he said to me, ‘I recollect that Fudayl b. 'Iyád is here; 
let us go and see him.’ We found him in an upper chamber, 
reciting a verse of the Koran. When we knocked at the door, 
he cried, ‘Who is there?’ [I replied, ‘The Commander of the 
Faithful” ‘What have I to do with the Commander of the 


1 Here the author relates two anecdotes illustrating the devotion of Muhammad. 
? He died in 211 A.H. See Ibn Khallikán, No. 409. 
3 Died in 168 4.H. See Ibn Khallikán, No. 266. 
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Faithful?’ said he. I said, ‘Is there not an Apostolic Tradition 
to the effect that no one shall seek to abase himself in devotion 
to God?’ He answered, ‘Yes, but acquiescence in God’s will 
(vidé) is everlasting glory in the opinion of quietists: you see 
my abasement, but I see my exaltation.’ Then he came down 
and opened the door, and extinguished the lamp and stood 
in a corner. Hárün went in and tried to find him. Their 
hands met. Fudayl exclaimed, ‘Alas! never have I felt 
a softer hand: 'twill be very wonderful if it escape from 
the Divine torment.  Hárün began to weep, and wept so 
violently that he swooned. When he came to himself, he 
said, ‘O Fudayl, give me a word of counsel? Fudayl said : 
*O Commander of the Faithful, thy ancestor (Abbás) was the 
uncle of Mustafa. He asked the Prophet to give him dominion 
over men. The Prophet answered, “O my uncle, I will give thee 
dominion for one moment over thyself,” i.e. one moment of thy 
obedience to God is better than a thousand years of men’s 
obedience to thee, since dominion brings repentance on the 
Day of Resurrection’ (a/-imdrat yawim al-giydmat naddmat). 
Hárún said, ‘Counsel me further. Fudayl continued: ‘When 
‘Umar b. ‘Abd al-'Azíz was appointed Caliph, he summoned 
Sálim b. ‘Abdallah and Rajá b. Hayát, and Muhammad b. 
Ka'b al-Qurazí, and said to them, * What am I to do in this 
affliction? for I count it an affliction, although people in general 
consider it to be a blessing.” One of them replied: “If thou 
wouldst be saved to-morrow from the Divine punishment, 
regard the elders of the Moslems as thy fathers, and their young 
men as thy brothers, and their children as thy children. The 
whole territory of Islam is thy house, and its people are thy 
family. "Visit thy father, and honour thy brother, and deal 
kindly with thy children."' Then Fudayl said : ‘O Commander 
of the Faithful, I fear lest that handsome face of thine fall into 
Hell-fire. Fear God, and perform thy obligations to Him better 
than this.’ Hárún asked Fudayl whether he had any debts. 
He answered, ‘Yes, the debt which I owe to God, namely, 
obedience to Him; woe is me, if He call me to account for it!’ 
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Hárún said, *O Fudayl, Í am speaking of debts to men. He 
replied, ‘God be praised! His bounty towards me is great, and 
I have no reason to complain of Him to His servants. Harun 
offered him a purse of a thousand dinars, saying, ‘Use the 
money for some purpose of thine own.’ Fudayl said, ‘O Com- 
mander of the Faithful, my counsels have done thee no good. 
Here again thou art behaving wrongly and unjustly.’ Harun 
exclaimed, ‘How is that?’ Fudayl said, ‘I wish thee to be 
saved, but thou wouldst cast me into perdition: is not this 
unjust?’ We took leave of him with tears in our eyes, and 
Hárün said to me, *O Fadl, Fudayl is a king indeed." " 

All this shows his hatred of the world and its people, and 
his contempt for its gauds, and his refusal to abase himself 
before worldlings for the sake of worldly gain. 


9. ABU 'L-FAYD DHU 'L-NÚN B. IBRÁHÍM AL-MISRÍ. 


He was the son of a Nubian, and his name was Thawbán. 
He is one of the best of this sect, and one of the most eminent 
of their hidden spiritualists (‘ayydrdn), for he trod the path of 
affliction and travelled on the road of blame (ma/émat). All 
the people of Egypt were lost in doubt as to his true state, 
and did not believe in him until he was dead. On the night 
of his decease seventy persons dreamed that they saw the 
Apostle, who said: *I have come to meet Dhu '-Nün, the 
friend of God.” And after his death the following words were 
found inscribed on his forehead: This is the beloved of God, 
who died in love of God, slain by God. At his funeral the birds 
of the air gathered above his bier, and wove their wings together 
so as to shadow it. On seeing this, all the Egyptians felt 
remorse and .repented of the injustice which they had done 
to him. He has many fine and admirable sayings on the 
verities of mystical knowledge. He says, for example: “The 
gnostic (‘drif) is more lowly every day, because he is 
approaching nearer to his Lord every moment,” inasmuch 
as he thereby becomes aware of the awfulness of the Divine 
Omnipotence, and when the majesty of God has taken possession 
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of his heart, he sees how far he is from God and that there is 
no way of reaching Him; hence his lowliness is increased. 
Thus Moses said, when he conversed with God : “O Lord, 
where shall I seek Thee?” God answered: “Among those 
whose hearts are broken.” Moses said: “O Lord, no heart 
is more broken and despairing than mine.” God answered: 
“Then I am where thou art.” Accordingly, anyone who 
pretends to know God without lowliness and fear is an ignorant 
fool, not a gnostic. The sign of true knowledge is sincerity 
of will, and a sincere will cuts off all secondary causes and 
severs all ties of relationship, so that nothing remains except 
God. Dhu ’l-Nun says: “Sincerity (szdg) is. the sword of 
God on the earth: it cuts everything that it touches.” Now 
sincerity regards the Causer, and does not consist in affirmation 
of secondary causes. To affirm the latter is to destroy the 
principle of sincerity. 

Among the stories told of Dhu ’Il-Nun I have read that one 
day he was sailing with his disciples in a boat on the River 
Nile, as is the custom of the people of Egypt when they desire 
recreation. Another boat was coming up, filled with merry- 
makers, whose unseemly behaviour so disgusted the disciples 
that they begged Dhu ’l-Nún to implore God to sink the boat. 
Dhu ’l-Nún raised his hands and cried: “O Lord, as Thou 
hast given these people a pleasant life in this world, give them 
a pleasant life in the next world too!” The disciples were 
astonished by his prayer. When the boat came nearer and 
those in it saw Dhu ’l-Nún, they began to weep and ask 
pardon, and broke their lutes and repented unto God. Dhu ’l- 
Nún said to his disciples: “A pleasant life in the next world 
is repentance in this world. You and they are all satisfied 
without harm to anyone.” He acted thus from his extreme 
affection towards the Moslems, following the example of the 
Apostle, who, notwithstanding the ill-treatment which he 
received from the infidels, never ceased to say: “O God ! direct 
my people, for they know not" Dhu 'l-Nün relates that as 
he was journeying from Jerusalem to Egypt he saw in the 
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distance some one advancing towards him, and felt impelled 
to ask a question. When the person came near he perceived 
that it was an old woman carrying a staff (‘wkkdza'), and 
wearing a woollen tunic (jubéa). He asked her whence she 
came. She answered: “From God.” “And whither goest 
thou?" “To God." Dhu ’l-Nún drew forth a piece of gold 
which he had with him and offered it to her, but she shook 
her hand in his face and cried: “O Dhu ’l-Nun, the notion 
which thou hast formed of me arises from the feebleness of 
thy intelligence. I work for God’s sake, and accept nothing 
unless from Him, I worship Him alone and take from Him 
alone.” With these words she went on her way. 

The old woman's saying that she worked for God's sake is 
a proof of her sincerity in love. Men in their dealings with 
God fall into two classes, Some imagine that they work for 
God’s sake when they are really working for themselves ; and 
though their work is not done with any worldly motive, they 
desire a recompense in the next world. Others take no thought 
of reward or punishment in the next world, any more than of 
ostentation and reputation in this world, but act solely from 
reverence for the commandments of God. Their love of God 
requires them to forget every selfish interest while they do His 
bidding. The former class fancy that what they do for the sake 
of the next world they do for God's sake, and fail to recognize 
that the devout have a greater self-interest in devotion than the 
wicked have in sin, because the sinner's pleasure lasts only for 
a moment, whereas devotion is a delight for ever. Besides, 
what gain accrues to God from the religious exercises of man- 
kind, or what loss from their non-performance? If all the 
world acted with the veracity of Abú Bakr, the gain would be 
wholly theirs, and if with the falsehood of Pharaoh, the loss 
would be wholly theirs, as God hath said: “ 7f ye do good, tt ts to 
yourselves, and if ye do evil, tt is to yourselves” (Kor. xvii, 7); 
and also: “ Whoever exerts himself [in religion] does so for his 


1 According to a marginal gloss in I, ‘dza is a tripod on which a leathern 
water-bottle is suspended. 
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own advantage. Verily, God is independent of created beings” 
(Kor. xxix, 5) They seek for themselves an everlasting 
kingdom and say, * We are working for God's sake"; but to 
tread the path of love is a different thing. Lovers, in fulfilling 
the Divine commandment, regard only the accomplishment of 
the Beloved’s will, and have no eyes for anything else. 

A similar topic will be discussed in the chapter on Sincerity 
(ekhlás). 


10. ABÚ ISHÁQ IBRÁHÍM B. ADHAM B. MANSÚR. 


He was unique in his Path, and the chief of his contemporaries, 
He was a disciple of the Apostle Khidr. He met a large 
number of the ancient Sufi Shaykhs, and associated with the 
Imám Abú Haniífa, from whom he learned divinity (774) In 
the earlier part of his life he was Prince of Balkh. One day he 
went to the chase, and having become separated from his suite 
was pursuing an antelope. God caused the antelope to address 
him in elegant language and say : * Wast thou created for this, 
or wast thou commanded to do this?" He repented, abandoned 
everything, and entered on the path of asceticism and abstinence. 
He made the acquaintance of Fudayl b. ‘Iydd and Sufyan 
Thawrí, and consorted with them. After his conversion he 
never ate any food except what he had earned by his own 
labour. His sayings on the verities of Süfiism are original and 
exquisite, Junayd said: “Ibrahim is the key of the (mystical) 
sciences.” It is related that he said: “Take God as thy 
companion and leave mankind alone’ ie. when anyone is 
rightly and sincerely turned towards Gad, the rightness of his 
turning towards God requires that he should turn his back on 
mankind, inasmùch as the society of mankind has nothing to do 
with thoughts of God. Companionship with God is sincerity in 
fulfilling His commands, and sincerity in devotion springs from 
purity of love, and pure love of God proceeds from hatred of 
passion and lust. Whoever is familiar with sensual affections is 
separated from God, and whoever is separated from sensual 
affections is dwelling with God. Therefore thou art all mankind 
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in regard to thyself: turn away from thyself, and thou hast 
turned away from all mankind. Thou dost wrong to turn away 
from mankind and towards thyself, and to be concerned with 
thyself, whereas the actions of all mankind are determined by 
the providence and predestination of God. The outward and 
inward rectitude (¢st2gdmat) of the seeker is founded on two 
things, one of which is theoretical and the other practical. The 
former consists in regarding all good and evil as predestined 
by God, so that nothing in the universe passes into a state of 
rest or motion until God has created rest or motion in that 
thing ; the latter consists in performing the command of God, in 
rightness of action towards Him, and in keeping the obligations 
which he Has imposed. Predestination can never become an 
argument for neglecting His commands. True renunciation of 
mankind is impossible until thou hast renounced thyself. As 
soon as thou hast renounced thyself, all mankind are necessary 
for the fulfilment of the will of God ; and as soon as thou hast 
turned to God, thou art necessary for the accomplishment of 
the decree of God. Hence it is not permissible to be satisfied 
with mankind. If thou wilt be satisfied with anything except 
God, at least be satisfied with another (gZayz), for satisfaction 
with another is to regard unification (¢aw//d), whereas satisfaction 
with thyself is to affirm the nullity of the Creator (Za). For 
this reason Shaykh Abu ’l-Hasan Sdliba! used to say that it is 
better for novices to be under the authority of a cat than under 
their own authority, because companionship with another is for 
God’s sake, while companionship with one’s self is calculated 
to foster the sensual affections. This topic will be discussed in 
the proper place. Ibrahim b. Adham tells the following story : 
“When I reached the desert, an old man came up and said to 
me, ‘O Ibrahim, do you know what place this is, and where you 
are journeying without provisions and on foot?’ I knew that 
he was Satan. I produced from the bosom of my shirt four 
dánigs—the price of a basket which I had sold in Küfa—and 
cast them away and made a vow that I would perform a prayer 
1 See Nafahdt, No. 347, where he is called Abu '1-Husayn Sáliba. 
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of four hundred genuflexions for every mile that I travelled. 
I remained four years in the desert, and God was giving me 
my daily bread without any exertion on my part. During that 
time Khidr consorted with me and taught me the Great Name 
of God. Then my heart became wholly empty of ‘other’ 


(ghayr).” 


11. BISHR B. AL-HARITH AL-HÁFÍ. 


He associated with Fudayl and was the disciple of his own 
maternal uncle, ‘Alf b. Khashram. He was versed in the 
principal, as well as the derivative, sciences. His conversion 
began as follows. One day, when he was drunk, he found on 
the road a piece of paper on which was written: “ Jn the name 
of God, the Compassionate, the Merciful.” He picked it up with 
reverence, perfumed it, and laid in a clean place. The same 
night he dreamed that God said to him: “O Bishr, as thou hast 
made My name sweet, I swear by My glory that I will make 
thy name sweet both in this world and the next." Thereupon 
he repented and took to asceticism. So intensely was he 
absorbed in contemplation of God that he never put anything 
on his feet.. When he was asked the reason of this, he said: 
* The Earth is His carpet, and I deem it wrong to tread on His 
carpet while there is anything between my foot and His carpet." 
This is one of his peculiar practices: in the concentration of his 
mind on God a shoe seemed to him a veil (between him and 
God). It is related that he said: “Whoever desires to be 
honoured in this world and exalted in the next world, let him 
shun three things : let him not ask a boon of anyone, nor speak 
ill of anyone, nor accept an invitation to eat with anyone." No 
man who knows the way to God will ask a boon of human 
beings, since to do so is a proof of his ignorance of God: if he 
knew the Giver of all boons, he would not ask a boon from 
a fellow-creature. Again, the man who speaks ill of anyone is 
criticizing the decree of God, inasmuch as both the individual 
himself and his actions are created by God; and on whom can 
the blame for an action be thrown except on the agent? This 
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does not apply, however, to the blame which God has com- 
manded us to bestow upon infidels, Thirdly, as to his saying, 
“Do not eat of men’s food,” the reason is that God is the 
Provider, If He makes a creature the means of giving you 
daily bread, do not regard that creature, but consider that the 
daily bread which God has caused to come to you does not 
belong to him but to God. If he thinks that it is his, and that 
he is thereby conferring a favour on you, do not acceptit. In 
the matter of daily bread one person does not confer on another 
any favour at all, because, according to the opinion of the 
orthodox, daily bread: is food (gh¢dhd), although the Mu'tazilites 
hold it to be property (z/z//£) ; and God, not any created being, 
nourishes mankind with food. This saying may be explained 
otherwise, if it be taken in a profane sense (sajdz). 


12, ABU Yazip TAYFUR B. {så AL-BISTÁMÍ. 


He is the greatest of the Shaykhs in state and dignity, so that 
Junayd said : “ Abu Yazid holds the same rank among us as 
Gabriel among the angels.” His grandfather was a Magian, and 
his father was one of the notables of Bistám. He is the author 
of many trustworthy relations concerning the Traditions of the 
Apostle, and he is one of the ten celebrated Imáms of Süfiism. 
No one before him penetrated so deeply into the arcana of this 
science. In all circumstances he was a lover of theology and 
a venerator of the sacred law, notwithstanding the spurious 
doctrine which has been foisted on him by some persons with the 
object of supporting their own heresies. From the first, his life 
was based on self-mortification and the practice of devotion. It 
is recorded that he said: “ For thirty years I was active in self- 
mortification, and I found nothing harder than to learn divinity 
and follow its precepts. But for the disagreement of divines 
I should have utterly failed in my endeavour. The disagreement 
of divines is a mercy save on the point of Unification.” This is 
true indeed, for human nature is more prone to ignorance than 
to knowledge, and while many things can be done easily with 
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ignorance, not a single step can be made easily with know- 
ledge. The bridge of the sacred law is much narrower and 
more dangerous than the Bridge (Szráf) in the next world. 
Therefore it behoves thee so to act in all circumstances that, 
if thou shouldst not attain a high degree and an eminent 
station, thou mayst at any rate fall within the pale. of 
the sacred law. Even if thou lose all else, thy practices of 
devotion will remain with thee. Neglect of those is the worst 
mischief that can happen to a novice. 

It is related that Abi Vazid said: “ Paradise hath no value in 
the eyes of lovers,and lovers are veiled (from God) by their 
love," i.e. Paradise is created, whereas love is an uncreated 
attribute of God. Whoever is detained by a created thing from 
that which is uncreated, is without worth and value. Created 
things are worthless in the eyes. of lovers, Lovers are veiled 
by love, because.the existence of love involves duality, which 
is incompatible with unification (¢awhid), The way of lovers is 
from oneness to oneness, but there is in love this defect, that it 
needs a desirer (muréd) and an object of desire (murdd) Either 
God must be the desirer and Man the desired, or vice versd. In 
the former case, Man's being is fixed in God's desire, but if Man 
is the desirer and God the object of desire, the creature's search 
and desire can find no way unto Him: in either case the canker 
of being remains in the lover. Accordingly, the annihilation of 
the lover in the everlastingness of love is more perfect than his 
subsistence through the everlastingness of love. 

It is related that Abú Vazíd said: “I went to Mecca and saw 
a House standing apart. I said, ‘ My pilgrimage is not accepted, 
for I have seen many stones of this sort. I went again, and saw 
the House and also the Lord of the House. I said, * This is not 
yet real unification.’ I went a third time, and saw only the Lord 
of the House. A voice in my heart whispered, ‘O Bayazid, if 
thou didst not see thyself, thou wouldst not be a polytheist 
(mushrik) though thou sawest the whole universe ; and since 
thou seest thyself,thou art a polytheist though blind to the 
whole universe. Thereupon I repented, and once more 
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I repented of my repentance, and yet once more I repented of 
seeing my own existence.” 

This is a subtle tale concerning the soundness of his state, and 
gives an excellent indication to spiritualists. 


13. ABU ‘ABDALLAH AL-HARITH B. ASAD AL-MUHÁSIBÍ. 


He was learned in the principal and derivative sciences, and 
his authority was recognized by all the theologians of his day. 
He wrote a book, entitled Rz‘éyaz) on the principles of Sufiism, 
as well as many other works. In every branch of learning he 
was a man of lofty sentiment and noble mind. He was the 
chief Shaykh of Baghdad in his time. It is related that he said: 
Al-ilm bi-harakát al-qulúb ff mutálaat al-ghuyúb ashraf min 
alamal bi-harakát al-jawárik, i.e. he who is acquainted with 
the secret motions of the heart is better than he who acts with 
the motions of the limbs. The meaning is that knowledge 
is the place of perfection, whereas ignorance is the place 
of search, and knowledge at the shrine is “better than 
ignorance at the door: knowledge brings a man to perfection, 
but ignorance does not even allow him to enter (on the way 
to perfection). In reality knowledge is greater than action, 
because it is possible to know God by means of knowledge, but 
impossible to attain to Him by means of action. If He could 
be found by action without knowledge, the Christians and the 
monks in their austerities would behold Him face to face and 
sinful believers would have no vision of Him. Therefore know- 
ledge is a Divine attribute and action a human attribute. Some 
relaters of this saying have fallen into error by reading a/-‘amal 
bi-harakát al-qulúb,? which is absurd, since human actions have 
nothing to do with the motions of the heart. If the author 
uses this expression to denote reflection and contemplation of _ 
the inward feelings, it is not strange, for the Apostle said : 
“A moment's reflection is better than sixty years of devotion,” 


! Its full title is Ritdyat li-hugitg Alldh, ‘The observance of what is due to God.” 
? This reading is given in the Yabagdt al-Sífiyya of Abú “Abd al-Rahmán 
al-Sulami (British Museum MS., Add. 18,520, f. 13a). 
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and spiritual actions are in truth more excellent than bodily 
actions, and the effect produced by inward feelings and actions 
is really more complete than the effect produced by outward 
actions. Hence it is said: “ The sleep of the sage is an act of 
devotion and the wakefulness of the fool is a sin," because the 
sage’s heart is controlled (by God) whether he sleeps or wakes, 
and when the heart is controlled the body also is controlled. 
Accordingly, the heart that is controlled by the sway of God is 
better than the sensual part of Man which controls his outward 
motions and acts of self-mortification. It is related that Hárith 
said one day to a dervish, Kun lilléh wa-illé ld takun, “ Be God’s 
or be nothing," i.e. either be subsistent through God or perish 
to thine own existence; either be united with Purity (sa/waz) 
or separated by Poverty (fagr); either in the state described by 
the words “ Bow ye down to Adam” (Kor. ii, 32) or in the state 
described by the words “ Did there not come over Man a time 
when he was not anything worthy of mention ?” (Kor. 1xxvi, 1). 
If thou wilt give thyself to God of thy own free choice, thy 
resurrection will be through thyself, but if thou wilt not, then 
thy resurrection will be through God. 


14. ABU SULAYMAN DAwuD B. NusAyR AL-TÁ'Í. 


He was a pupil of Abu Hanifa and a contemporary of 
Fudayl and Ibrahim b. Adham. In Süfiism he was a disciple 
of Habíb Rá'í. He was deeply versed in all the sciences and 
unrivalled in jurisprudence (fig); but he went into seclusion 
and turned his back on authority, and took the path of 
asceticism and piety. It is related that he said to one of his 
disciples: *If thou desirest welfare, bid farewell to this world, 
and if thou desirest grace (£azdzzat), pronounce the za&ózr! over 
the next world," ie. both these are places of veiling (places 
which prevent thee from seeing God). Every kind of tranquillity 
(faréghat) depends on these two counsels. Whoever would be 


1 The /akbír, i.e. the words Al//ah akbar, ‘‘ God is most great,” is pronounced four 
times in Moslem funeral prayers. 
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tranquil in body, let him turn his back on this world ; and who- 
ever would be tranquil in heart, let him clear his heart of all 
desire for the next world. It is a well-known story that Dawud 
used constantly to associate with Muhammad b. al-Hasan,! but 
would never receive the Cadi Abi Yusuf. On being asked why 
he honoured one of these eminent divines but refused to admit 
the other to his presence, he replied that Muhammad b. al- 
Hasan had become a theologian after being rich and wealthy, 
and theology was the cause of his religious advancement and 
worldly abasement, whereas Abi Yusuf had become a theologian 
after being poor and despised, and had made theology the 
means of gaining wealth and power. Itis related that Ma‘ruf 
Karkhí said : “I never saw anyone who held worldly goods in 
less account than Dawud Ta’i; the world and its people had no 
value whatsoever in his eyes, and he used to regard dervishes 
(fugard) as perfect although they were corrupt.” 


1s. ABU ’L-HASAN Sari B, MUGHALLIS AL-SAQATÍ. 


He was the maternal uncle of Junayd. He was well versed 
in all the sciences and eminent in Sufiism, and he was the first 
of those who have devoted their attention to the arrangement 
of “stations” (sagdémdt) and to the explanation of spiritual 
“ states” (ahzwdl). Most of the Shaykhs of ‘Iraq are his pupils. 
He had seen Habib Ra‘ and associated with him. He was 
a disciple of Ma‘rif Karkhi. He used to carry on the business 
of a huckster (sagat-firtish) in the bazaar at Baghdad. When 
the bazaar caught fire, he was told that his shop was burnt. 
He replied: “Then I am freed from the care of it" Afterwards 
it was discovered that his shop had not been burnt, although ` 
all the shops surrounding it were destroyed. On seeing this, 
Sarí gave all that he possessed to the poor and took the 
path of Súfiism. He was asked how the change in him began. 
He answered: “One day Habib RA passed my shop, and 
I gave him a crust of bread, telling him to give it to the poor. 


! Muhammad b. al-Hasan and Abú Vúsuf were celebrated lawyers of the Hanafite 
school. See Brockelmann, i, 171. : 
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He said to me, ‘May God reward thee!’ From the day when 
I heard this prayer my worldly affairs never prospered again.” 
It is related that Sari said: “O God, whatever punishment 
Thou mayst inflict upon me, do not punish me with the 
humiliation of being veiled from Thee,” because, if I am not 
veiled from Thee, my torment and affliction will be lightened 
by the remembrance and contemplation of Thee; but if I am 
veiled from Thee, even Thy bounty will be deadly to me. 
There is no punishment in Hell more painful and hard to bear 
than that of being veiled. If God were revealed in Hell to the 
people of Hell, sinful believers would never think of Paradise, 
since the sight of God would so fill them with joy that they 
would not feel bodily pain. And in Paradise there is no 
pleasure more perfect than unveiledness (4asif). If the people 
there enjoyed all the pleasures of that place and other pleasures 
a hundredfold, but were veiled from God, their hearts would be 
utterly broken, Therefore it is the custom of God to let the 
hearts of those who love Him have vision of Him always, in 
order that the delight thereof may enable them to endure every 
tribulation; and they say in their orisons: “We deem all 
torments more desirable than to be veiled from Thee. When 
Thy beauty is revealed to our hearts, we take no thought of 
affliction.” 


16, ABU ‘ALT SHAQiQ B. IBRAHIM AL-AZDÍ. 


He was versed in all the sciences— legal, practical, and 
theoretical—and composed many works on various branches 
of Súfiism. He consorted with Ibrahim b. Adham and many 
other Shaykhs. It is related that he said: “God hath made 
the pious living in their death, and hath made the wicked dead 
during their lives,” i.e. the pious, though they be dead, yet live, 
since the angels utter blessings on their piety until they are 
made immortal by the recompense which they receive at the 
Resurrection. Hence, in the annihilation wrought by death 
‘they subsist through the everlastingness of retribution. Once 
an old man came to Shagíq and said to him: “O Shaykh, 
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I have sinned much and now wish to repent.” Shaqiq said: 
“Thou hast come late.” The old man answered: * No, I have 
come soon. Whoever comes before he is dead comes soon, 
though he may have been long in coming." It is said that 
the occasion of Shaqíq's conversion was this, that one year 
there was a famine at Balkh, and the people were eating one 
another's flesh. While all the Moslems were bitterly distressed, 
Shaqiq saw a youth laughing and making merry in the bazaar. 
The people said: “Why do you laugh? Are not you ashamed 
to rejoice when everyone else is mourning?” The youth said: 
“I have no sorrow. I am the servant of a man who owns 
a village as his private property, and he has relieved me of all 
care for my livelihood.” Shaqiq exclaimed: “O Lord God, 
this youth rejoices so much in having a master who owns 
a single village, but Thou art the King of kings, and Thou 
hast promised to give us our daily bread; and nevertheless 
we have filled our hearts with all this sorrow because we are 
engrossed with worldly things.” He turned to God and began 
to walk in the way of the Truth, and never troubled himself 
again about his daily bread. Afterwards he used to say : “ I am 
the pupil of a youth; all that I have learned I learned from 
him.” His humility led him to say this. 


17. ABU SULAYMAN ‘ABD AL-RAHMAN B.‘ATIYYA AL-DARANI. 


He was held in honour by the Súfís and was (called) the 
sweet basil of hearts (rayhdn-i dilhd). He is distinguished by 
his severe austerities and acts of self-mortification. He was 
versed in the science of “time” (‘m-i wagt) and in knowledge 
of the cankers of the soul, and had a keen eye for its hidden 
snares. He spoke in subtle terms concerning the practice of 
devotion, and the watch that should be kept over the heart and 
the limbs. Itis related that he said : “ When hope predominates 
over fear, one’s ‘ time’ is spoilt,” because “time” is the preservation 
of one's “ state" (/ál), which is preserved only so long as one is 
possessed by fear. If, on the other hand, fear predominates 


! See note on p. 13. 
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over hope, belief in Unity (¢aw/éd) is lost, inasmuch as excessive 
fear springs from despair, and despair of God is polytheism 
(shirk), Accordingly, the maintenance of belief in Unity con- 
sists in right hope, and the maintenance of “time ” in right fear, 
and both are maintained when hope and fear are equal. Main- 
tenance of belief in Unity makes one a believer (su’min), 
while maintenance of “time” makes one pious („td“). Hope 
is connected entirely with contemplation (sushdhadat), in 
which is involved a firm conviction (zg47); and fear is con- 
nected entirely with purgation (sjéhadat), in which is involved 
an anxious uncertainty (zz/zrdb). Contemplation is the fruit of 
purgation, or, to express the same idea differently, every hope 
is produced by despair. Whenever a man, on account of his 
actions, despairs of his future welfare, that despair shows him 
the way to salvation and welfare and Divine mercy, and opens 
to him the door of gladness, and clears away sensual corruptions 
from his heart, and reveals to it the Divine mysteries. 

Ahmad b. Abi 'l-Hawárí relates that one night, when he was 
praying in private, he felt great pleasure. Next day he told 
Abú Sulayman, who replied: “Thou art a weak man, for thou 
still hast mankind in view, so that thou art one thing in private 
and another in public.” There is nothing in the two worlds 
that is sufficiently important to hold man back from God. 
When a bride is unveiled to the people, the reason is that 
everyone may see her and that she may be honoured the more 
through being seen, but it is not proper that she should see 
anyone except the bridegroom, since she is disgraced by seeing 
anyone else. If all mankind should see the glory of a pious 
man’s piety, he would suffer no harm, but if he sees the 
excellence of his own piety he is lost, 


18. ABU MAHFUZ MA‘RUF B, FirUz AL-KARKHI. 

He is one of the ancient and principal Shaykhs, and was famed 
for his generosity and devoutness. This notice of him should 
have come earlier in the book, but I have placed it here in 
accordance with two venerable persons who wrote before me, 

T 


114 KASHF AL-MAHJÚB. 


one of them a relater of traditions and the other an independent 
authority (sd/ið tasarruf)—I mean Shaykh Abú “Abd al-Rahmán 
al-Sulami, who in his work adopts the arrangement „which 
I have followed, and the Master and Imám Abu 'l-Qásimal- 
Qushayrí, who has put the notice of Ma'rüf in the same order 
in the introductory portion of his book! I have chosen this 
arrangement because Ma‘rif was the master of Sari Saqatí and 
the disciple of Dáwud Tá'í. At first Ma'ráf was a non-Moslem 
(é4gdna), but he made profession of Islam to ‘Alf b. Musa 
al-Rida, who held him in the highest esteem. It is related that 
he said: “There are three signs of generosity—to keep faith 
without resistance, to praise without being incited thereto by 
liberality, and to give without being asked.” In men all these 
qualities are merely borrowed, and in reality they belong to 
God, who acts thus towards His servants. God keeps unresisting 
faith with those who love Him, and although they show 
resistance in keeping faith with Him, He only increases His 
kindness towards them. The sign of God's keeping faith is 
this, that in eternity past He called His servant to His presence 
without any good action on the part of His servant, and that 
to-day He does not banish His servant on account of an evil 
action. He alone praises without the incitement of liberality, 
for He has no need of His servant's actions, and nevertheless 
extols him for a little thing that he has done. He alone gives 
without being asked, for He is generous and knows the state 
of everyone and fulfils his desire unasked. Accordingly, when 
God gives a man grace and makes him noble, and distinguishes 
him by His favour, and acts towards him in the three ways 
mentioned above, and when that man, as far as lies in his 

! This statement is not accurate. The notice of Ma'rüf Karkhí is the fourth in 
Qushayri’s list of biographies at the beginning of his treatise on Súfiism, and stands 
between the notices of Fudayl b. ‘Iyad and Sari Saqati. In the Zabagdt al-Stifiyyya, 
by Abt ‘Abd al-Rahmán al-Sulamí, the notice of Ma“rúf comes tenth in order, but 
occupies the same position as it does here in so far as it is preceded by the article on 
Abú Sulaymán Dárání and is followed by the article on Hátim al-Asamm. It 
appears from the next sentence that al-Hujwírí intended to place the life of Mafrúf 


between those of Dawud Tá'í and Sarí Sagatí (Nos. 14 and 15), but neither of the 
two above-mentioned authorities has adopted this arrangement. 
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power, acts in the same way towards his fellow-creatures, then 
he is called generous and gets a reputation for generosity. 
Abraham the Apostle possessed these three qualities in very 
truth, as Í shall explain in the proper place. 


19. ABÚ 'ABD AL-RAHMÁN HÁTIM B. ‘ULWAN!.AL-ASAMM. 


He was one of the great men of Balkh and one of the ancient 
Shaykhs of Khurásán, a disciple of Shagíq and the teacher of 
Ahmad Khadrüya. In all his circumstances, from beginning 
to end, he never once acted untruthfully, so that Junayd said : 
* Hátim al-Asamm is the veracious one (szZ4/g) of our time." 
He has lofty sayings on the subtleties of discerning the cankers 
of the soul and the weaknesses of human nature, and is the author 
of famous works on ethics (‘tli-¢ mu‘dmalit). It is related that 
he said: “Lust is of three kinds—tlust in eating, lust in speaking, 
and lust in looking. Guard thy food by trust in God, thy tongue 
by telling the truth, and thine eye by taking example ('Zórat)." 
Real trust in God proceeds from right knowledge, for those who 
know Him aright have confidence that He will give them their 
daily bread, and they speak and look with right knowledge, so 
that their food and drink is only love, and their speech is only 
ecstasy, and their looking is only contemplation. Accordingly, 
when they know aright they eat what is lawful, and when they 
speak aright they utter praise (of God), and when they look 
aright they behold Him, because no food is lawful except what 
He has given and permits to be eaten, and no praise is rightly 
offered to anyone in the eighteen thousand worlds except to 
Him, and it is not allowable to look on anything in the universe 
except His beauty and majesty. It is not lust when thou 
receivest food from Him and eatest by His leave, or when thou 
speakest of Him by His leave, or when thou seest His actions 
by His leave. On the other hand, it zs lust when of thy own 
will thou eatest even lawful food, or of thy own will thou 
speakest even praise of Him, or of thy own will thou lookest 
even for the purpose of seeking guidance. 


1 LIJ. have yis. 
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20. ABU ‘ABDALLAH MUHAMMAD B. IDRÍS AL-SHÁFTÍ. 


While he was at Medina he was a pupil of the Imám Malik, 
and when he came to ‘Iraq he associated with Muhammad 
b. al-Hasan. He always had a natural desire for seclusion, and 
used .to seek an intimate comprehension of this way of life, 
until a party gathered round him and followed his authority. 
One of them was Ahmad b. Hanbal. Then Sháfií became 
occupied with seeking position and exercising his authority as 
Imam, and was unable to retire from the world. At first he 
was not favourably disposed towards aspirants to Süfiism, but 
after seeing Sulayman Rá'í and obtaining admission to his 
society, he continued to seek the truth wherever he went. It is 
related that he said: “ When you see a divine busying himself 
with indulgences (ruas), no good thing will come from him,” 
i.e. divines are the leaders of all classes of men, and no one may 
take precedence of them in any matter, and the way of God 
cannot be traversed without precaution and the utmost self- 
mortification, and to seek indulgences in divinity is the act of 
one who flees from self-mortification and prefers an alleviation 
for himself. Ordinary people seek indulgences to keep them- 
selves within the pale of the sacred law, but the elect practise 
self-mortification to feel the fruit thereof in their hearts. Divines 
are among the elect, and when one of them is satisfied with 
behaving like ordinary people, nothing good will come from 
him. Moreover, to seek indulgences is to think lightly of God’s 
commandment, and divines love God: a lover does not think 
lightly of the command of his beloved. 

A certain Shaykh relates that one night he dreamed of the 
Prophet and said to him: “O Apostle of God, a tradition has 
come down to me from thee that God hath upon the earth 
saints of diverse rank (awédd ti awliyd tí abrár)" The Apostle 
said that the relater of the tradition had transmitted it correctly, 
and in answer to the Shaykh’s request that he might see one 
of these holy men, he said: “Muhammad b. Idris is one 
of them.” 


EMINENT SUFIS OF LATER TIMES. 117 


21. THE IMAM AHMAD B. HANBAL. 

He was distinguished by devoutness and piety, and was the 
guardian of the Traditions of the Apostle. Súfís of all sects 
regard him as blessed. He associated with great Shaykhs, 
such as Dhu ’l-Nun of Egypt, Bishr al-Hafi, Sari al-Saqati, 
Ma'rüf al-Karkhí, and others. His miracles were manifest and 
his intelligence sound. The doctrines attributed to him to-day 
by certain Anthropomorphists are inventions and forgeries ; he 
is to be acquitted of all notions of that sort. He had a firm 
belief in the principles of religion, and his creed was approved 
by all the divines. When the Mu'tazilites came into power at 
Baghdád, they wished to extort from him a confession that the 
Koran was created, and though he was a feeble old man they 
put him to the rack and gave him a thousand lashes. In spite 
of all this he would not say that the Koran was created. While 
he was undergoing punishment his ¿zár became untied. His 
own hands were fettered, but another hand appeared and tied it. 
Seeing this evidence, they let him go. He died, however, of the 
wounds inflicted on that occasion. Shortly before his death 
some persons visited him and asked what he had to say about 
those who flogged him. He answered: * What should I have 
to say? They flogged me for God's sake, thinking that I was 
wrong and that they were right. I will not claim redress from 
them at the Resurrection for mere blows.” He is the author of 
lofty sayings on ethics. When questioned on any point relating 
to practice he used to answer the question himself, but if it 
was a point of mystical theory (Zagé'zg) he would refer the 
questioner to Bishr Háfí. One day a man asked him : * What 
is sincerity (¢kh/ds)?” He replied: “To escape from the 
cankers of one’s actions,” ie. let thy actions be free from 
ostentation and hypocrisy and self-interest. The questioner 
then asked: “What is trust (¢ewakkul)?” Ahmad replied: 
“Confidence in God, that IIe will provide thy daily bread.” 
The man asked: “ What is acquiescence (7d¢)?” He replied: 
“To commit thy affairs to God.” “And what is love 
(mahabbat)?” Ahmad said: “Ask this question of Bishr 
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Hafi, for I will not answer it while he ís alive." Ahmad b. 
Hanbal was constantly exposed to persecution: during his life 
by the attacks of the Mu'tazilites, and after his death by the 
suspicion of sharing the views of the Anthropomorphists. 
Consequently the orthodox Moslems are ignorant of his true 
state and hold him suspect. But he is clear of all that is 
alleged against him. 


22. ABU ’L-HASAN AHMAD B. ABI ’L-HAWARI. 


He was one of the most eminent of the Syrian Shaykhs and 
is praised by all the leading Sufis. Junayd said: “Ahmad 
b. Abi ’l-Hawari is the sweet basil of Syria (rayhdnat al-Shdm).” 
He was the pupil of Abi Sulayman Dardni, and associated 
with Sufyán b. ‘Uyayna and Marwan b. Mu‘dwiya the Koran- 
reader (2/-Qéri)! He had been a wandering devotee (sayydh). 
It is related that he said: “This world is a dunghill and a 
place where dogs gather ; and one who lingers there is less than 
a dog, for a dog takes what he wants from it and goes, but the 
lover of the world never departs from it or leaves it at any 
time." At first he was a student and attained the rank of the 
Imáms, but afterwards he threw all his books into the sea, and 
said: “ Ye were excellent guides, but it is impossible to occupy 
one’s self with a guide after one has reached the goal,” because 
a guide is needed only so long as the disciple is on the road: 
when the shrine comes into sight the road and the gate are 
worthless. The Shaykhs have said that Ahmad did this in the 
state of intoxication (sur). In the mystic Path he who says 
“T have arrived” has gone astray. Since arriving is non- 
accomplishment, occupation is (superfluous) trouble, and freedom 
from occupation is idleness, and in either case the principle of 
union (ws) is non-existence, for both occupation and its 
opposite are human qualities. Union and separation alike 
depend on the eternal will and providence of God. Hence it is 


1 Marwan b. Mu‘awiya al-Fazari of Kufa died in 193 A.H. See Dhahabí's 
Tabagdt al-Huffdz, ed. by Wiistenfeld, p. 63, No. 44. Al-Qari is probably a mis- 
transcription of al-Fazari. 
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impossible to attain to union with Him. The terms “nearness” 
and “neighbourhood” are not applicable to God. A man is 
united to God when God holds him in honour, and separated 
from God when God holds him in contempt. I, ‘Ali b. ‘Uthman 
al-Jullábí, say that possibly that eminent Shaykh in using the 
word “union” (zuusz/) may have meant " discovery of the way 
to God”, for the way to God is not found in books; and when 
the road lies plain before one no explanation is necessary’. 
Those who have attained true knowledge have no use for 
speech, and even less for books. Other Shaykhs have done 
the same thing as Ahmad b. Abi '|-Hawárí, for example the 
Grand Shaykh Abü Sa'íd Fadlalláh b. Muhammad al-Mayhaní, 
and they have been imitated by a number of formalists whose 
only object is to gratify their indolence and ignorance. It 
would seem that those noble Shaykhs acted as they did from 
the desire of severing all worldly ties and making their hearts 
empty of all save God. This, however, is proper only in the 
intoxication of commencement (Z£idd) and in the fervour of 
youth. Those who have become fixed (mutamakkin) are not 
veiled (from God) by the whole universe: how, then, by a sheet 
of paper? It may be said that the destruction of a book signifies 
the impossibility of expressing the real meaning (of an idea). 
In that case the same impossibility should be predicated of the 
tongue, because spoken words are no better than written ones. 
I imagine that Ahmad b. Abi 'I-Hawárí, finding no listener in 
his fit of ecstasy, wrote down an explanation of his feelings on 
pieces of paper, and having amassed a large quantity, did not 
regard them as suitable to be divulged and accordingly cast 
them into the water. It is also possible that he had collected 
many books, which diverted him from his devotional practices, 
and that he got rid of them for this reason. 


23. ABU HAmip AHMAD B. KHADRÜYA AL-BALKHÍ. 


He adopted the path of blame (*a/dmat) and wore a soldier's 
dress. His wife, Fatima, daughter of the Amir of Balkh, was 
renowned as a Sufi. When she desired to repent (of her former 
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life), she sent a message to Ahmad bidding him ask her in 
marriage of her father. Ahmad refused, whereupon she sent 
another message in the following terms: “O Ahmad, I thought 
you would have been too manly to attack those who travel on 
the way to God. Be a guide (réhéar), not a brigand (rdhdur).” 
Ahmad asked her in marriage of her father, who gave her to 
him in the hope of receiving his blessing. Fatima renounced 
all traffic with the world and lived in seclusion with her husband. 
When Ahmad went to visit Bayazid she accompanied him, and 
on seeing Báyazíd she removed her veil and talked to him 
without embarrassment. Ahmad became jealous and said to 
her: * Why dost thou take this freedom with Báyazid?" She 
replied: “Because you are my natural spouse, but he is my 
religious consort ; through you I come to my desire, but 
through him to God. The proof is that he has no need of 
my society, whereas to you it is necessary.” She continued 
to treat Báyazíd with the same boldness, until one day he 
- observed that her hand was stained with henna and asked her 
why. She answered: “O Bayazid, so long as you did not see 
my hand and the henna I was at my ease with you, but now 
that your eye has fallen on me our companionship is unlawful.” 
Then Ahmad and Fátima came to Níshápür and abode there. 
The people and Shaykhs of Níshápür were well pleased with 
Ahmad. When Yahyá b. Mu'ádh al-Rází passed through 
Níshápür on his way from Rayy to Balkh, Ahmad wished to 
give him a banquet, and consulted with Fátima as to what 
things were required. She told him to procure so many oxen 
and sheep, such and such a quantity of sweet herbs, condiments, 
candles, and perfumes, and added, “We must also kill twenty 
donkeys.” Ahmad said: “ What is the sense of killing donkeys?” 
“Oh!” said she, “when a noble comes as guest to the house 
of a noble the dogs of the quarter have something too.” 
Bayazid said of her: “Whoever wishes to see a man dis- 
.guised in women's clothes, let him look at Fátima!" And 
Abú Hafs Haddad says: “But for Ahmad b. Khadrüya 
generosity would not have been displayed.” He has lofty 
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sayings to his credit, and faultless utterances (anfds-2 mu- 
hadhdhab), and is the author of famous works in every branch 
of ethics and of brilliant discourses on mysticism. It is related 
that he said: “The way is manifest and the truth is clear, and 
the shepherd has uttered his call; after this if anyone loses 
himself, it is through his own.blindness," i.e., it is wrong to seck 
the way, since the way to God is like the blazing sun ; do thou 
seek thyself, for when thou hast found thyself thou art come to 
thy journey’s end, inasmuch as God is too manifest to admit 
of His being sought. He is recorded to have said: “Hide the 
glory of thy poverty,” ie. do not say to people, “I am a 
dervish,” lest thy secret be discovered, for it is a great grace 
bestowed on thee by God. It is related that he said: “A dervish 
invited a rich man to a repast in the month of Ramadan, and 
there was nothing in his house except a loaf of dry bread. 
On returning home the rich man sent to him a purse of gold. 
He sent it back, saying, ‘This serves me right for revealing my 
secret to one like you.’ The genuineness of his poverty led him 
to act thus.” 


24. ABU TURÁB “ASKAR B. AL-HIUSAYN AL-NAKHSHABÍ 
AL-NASAFÍ. 


He was one of the chief Shaykhs of Khurásán, and was 
celebrated for his generosity, asceticism, and devoutness. He 
performed many miracles, and experienced marvellous ad- 
ventures without number in the desert and elsewhere. He was 
one of the most noted travellers among the Súfís, and used to 
cross the deserts in complete disengagement from worldly things 
(6a-tajrid), His death took place in the desert of Basra. After 
many years had elapsed he was found standing erect with his 
face towards the Ka'ba, shrivelled up, with a bucket in front 
of him and a staff in his hand; and the wild beasts had not 
touched him or come near him. It is related that he said: 
“The food of the dervish is what he finds, and his clothing 
is what covers him, and his dwelling-place is wherever he 
alights," i.e. he does not choose his own food or his own dress, 
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‘or make a home for himself. The whole world is afflicted by 
these three items, and personal initiative therein keeps us in 
a state of distraction (zzasAg/zi/f) while we make efforts to 
procure them. This is the practical aspect of the matter, but 
in a mystical sense the food of the dervish is ecstasy, and 
his clothing is piety, and his dwelling-place is the Unseen, 
for God hath said, “Jf they stood firm in the right path, We 
should water them with abundant rain” (Kor. Ixxii, 16) ; and 
again, “and fair apparel; but the garment of piety, that ís 
better” (Kor. vii, 25); and the Apostle said, “ Poverty is to 
dwell in the Unseen.” 


25. ABU ZAKARIYYA YAHYA B, MU‘ADH AL-RAzi. á 

He was perfectly grounded in the true theory of hope in God, 
so that Husrí says: * God had two Yahyás, one a prophet and 
the other a saint. Yahyá b. Zakariyyá trod the path of fear so 
that all pretenders were filled with fear and despaired of their 
salvation, while Yahyá b. Mu'ádh trod the path of hope so that 
he tied the hands of all pretenders to hope.” They said to 
Husrí: * The state of Yahyá b. Zakariyyá is well known, but 
what was the state of Yahyá b. Mu'ádh?" He replied: “I have 
been told that he was never in the state of ignorance ( séhilzyyat) 
and never committed any of the greater sins (£abéra)." In the 
practice of devotion he showed an intense perseverance which 
was beyond the power of anyone else. One of his disciples said 
to him: “O Shaykh, thy station is the station of hope, but thy 
practice is the practice of those who fear.” Yahya answered : 
“ Know, my son, that to abandon the service of God is to go 
astray.” Fear and hope are the two pillars of faith. It is 
impossible that anyone should fall into error through practising 
either of them. Those who fear engage in devotion through 
fear of separation (from God), and those who hope engage in it 
through hope of union (with God). Without devotion neither 
fear nor hope can be truly felt, but when devotion is there this 
fear and hope are altogether metaphorical; and metaphors 
("ódrat) are useless where devotion (‘“dddat) is required. 
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Yahya is the author of many books, fine sayings, and original 
precepts. He was the first of the Shaykhs of this sect; after 
the Orthodox Caliphs, to mount the pulpit. I am very fond 
of his sayings, which are delicately moulded and pleasant to the 
ear and subtle in substance and profitable in devotion. It is 
related that he said: “This world is an abode of troubles 
(ashghdl) and the next world is an abode of terrors (ahkwd), 
and Man never ceases to be amidst troubles or terrors until he 
finds rest either in Paradise or in Hell-fire" Happy the soul 
that has escaped from troubles and is secure from terrors, and 
has detached its thoughts from both worlds, and has attained 
to God! Yahyá held the doctrine that wealth is superior to 
poverty. Having contracted many debts at Rayy, he set out 
for Khurásán. When he arrived at Balkh the people of that 
city detained him for some time in order that he might discourse 
to them, and they gave him a hundred thousand dirhems. On 
his way back to Rayy he was attacked by brigands, who seized 
the whole sum. He came in a destitute condition to Níshápür, 
where he died. He was always honoured and held in respect 
by the people. 


26. ABU Hars ‘AMR B. SÁLIM! AL-NisHAPURI AL-HADDADi? 

He was an eminent Sufi, who is praised by all the Shaykhs. 
He associated with Abú ‘Abdalláh al-Abíwardí and Ahmad 
b. Khadrúya. Sháh Shujá“ came from Kirmán to visit him. 
He did not know Arabic, and when he went to Baghdád to 
visit the Shaykhs there, his disciples said to one another: 
“It is a great shame that the Grand Shaykh of Khurásán 
should need an interpreter to make him understand what 
they say." However, when he met the Shaykhs of Baghdád, 
including Junayd, in the Shúníziyya Mosque, he conversed 
with them in elegant Arabic, so that they despaired of rivalling 
his eloquence. They asked him: “ What is generosity?” He 


1 Nafahdét, No. 44, has Salama”. Qushayri calls him ‘Umar b. Maslama. 
? So LIJ. B. has ‘‘ al-Haddad”, which is the form generally used by his 
biographers. 


124 KASHF AL-MAHJUB. 


said: “Let one of you begin and declare what it is.” Junayd 
said: “In my opinion generosity consists in not regarding your 
generosity and in not referring it to yourself” Abu Hafs 
replied : * How well the Shaykh has spoken! but in my opinion 
generosity consists in doing justice and in not demanding 
justice." Junayd said to his disciples: * Rise! for Abú Hafs 
has surpassed Adam and all his descendants (in generosity)." 
His conversion is related as follows. He was enamoured of 
a girl, and on the advice of his friends sought help from 
a certain Jew living in the city (shdristén) of Nishdpur. 
The Jew told him that he must perform no prayers for forty 
days, and not praise God or do any good deed or form any 
good intention; he would then devise a means whereby Abt 
Hafs should gain his desire. Abú Hafs complied with these 
instructions, and after forty days the Jew made a talisman as 
he had promised, but it proved ineffectua!. He said: “You 
have undoubtedly done some good deed. Think!” Abu 
Hafs replied that the only good thing of any sort that he 
had done was to remove a stone which he found on the road 
lest some one might stumble on it. The Jew said to him: 
“Do not offend that God who has not let such a small act 
of yours be wasted though you have neglected His commands 
for forty days. Abú Hafs repented, and the Jew became 
a Moslem. 

Abti Hafs continued to ply the trade of a blacksmith until 
he went to Baward and took the vows of discipleship to Abu 
‘Abdallah Bawardi. One day, after his return to Níshápúr, 
he was sitting in his shop listening to a blind man who was 
reciting the Koran in the bazaar. He became so absorbed 
in listening that he put his hand into the fire and, without 
using the pincers, drew out a piece of molten iron from the 
furnace. On seeing this the apprentice fainted. When Abú . 
Hafs came to himself he left his shop and no longer earned 
his livelihood. It is related that he said: “I left work and 
returned to it; then work left me and I never returned to 
it again,” becduse when anyone leaves a thing by one’s own act 
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and effort, the leaving of it is no better than the taking of 
it, inasmuch as all acquired acts (wksdb) are contaminated, 
and derive their value from the spiritual influence which flows 
from the Unseen without effort on our part; which influence, 
wherever it descends, is united with the choice of Man and 
loses its pure spirituality. Therefore Man cannot properly 
take or leave anything; it is God who in His providence 
gives and takes away, and Man only takes what God has 
given or leaves what God has taken away. Though a disciple 
should strive a thousand years to win the favour of God, it 
would be worth less than if God received him into favour for 
a single moment, since everlasting future happiness is involved 
in the favour of past eternity, and Man has no means of 
escape except by the unalloyed bounty of God. Honoured, 
then, is he from whose state the Causer has removed all 
secondary causes. 


27. ABU SALI] HAMDUN B. AHMAD B. 'UMÁRA AL-QASSÁR. 


He belonged to the ancient Shaykhs, and was one of those 
who were scrupulously devout. He attained the highest rank 
in jurisprudence and divinity, in which sciences he was a follower 
of Thawrf In Süfiism he was a disciple of Abú Turáb 
Nakhshabí and 'Alí Nasrábádí. When he became renowned 
as a theologian, the Imáms and notables of Níshápür urged 
him to mount the pulpit and preach to the people, but he 
refused, saying: * My heart is still attached to the world, and 
therefore my words will make no impression on the hearts of 
others. To speak unprofitable words is to despise theology 
and deride the sacred law. Speech is permissible to him alone 
whose silence is injurious to religion, and whose speaking 
would remove the injury." On being asked why the sayings 
of the early Moslems were more beneficial than those of his 
contemporaries to men’s hearts, he replied: “ Because they 


1 The words madhhab-i Thawrí dásht may refer either to Abú Thawr Ibrahim 
b. Khálid, a pupil of al-Sháfií, who died in 246 A.H., or to Sufyán al-Thawrí. 
See Ibn Khallikán, No. 143. 
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discoursed for the glory of Islam and the salvation of souls 
and the satisfaction of the Merciful God, whereas we discourse 
for the glory of ourselves and the quest of worldly gain and 
the favour of mankind.” Whoever speaks in accordance with 
God’s will and by Divine impulsion, his words have a force 
and vigour that makes an impression on the wicked, but if 
anyone speaks in accordance with his own will, his words are 
weak and tame and do not benefit his hearers. 


28. ABU 'L-SARÍ MANSÚR B. ‘AMMAR. 


He belonged to the school of ‘Iraq, but was approved by 
the people of Khurásán. His sermons were unequalled for 
beauty of language and elegance of exposition. He was learned 
in all the branches of divinity, in traditions, sciences, principles, 
and practices. Some aspirants to Súfiism exaggerate his 
merits beyond measure. It is related that he said: “Glory 
be to Him who hath made the hearts of gnostics vessels of 
praise (dhzkr), and the hearts of ascetics vessels of trust 
(cawakkul), and the hearts of those who trust (s#utawakkilin) 
vessels of acquiescence (ridá), and the hearts of dervishes 
(fugard) vessels of contentment, and the hearts of worldlings 
vessels of covetousness!” It is worth while to consider that 
whereas God has placed in every member of the body and 
in every sense a homogeneous quality, e.g., in the hands that 
of seizing, in the feet that of walking, in the eye seeing, in 
the ear hearing, He has placed in each individual heart 
a diverse quality and a different desire, so that one is the seat 
of knowledge, another of error, another of contentment, another 
of covetousness, and so on: hence the marvels of Divine 
action are in nothing manifested more clearly than in human 
hearts. And it is related that he said: “All mankind may 
be reduced to two types—the man who knows himself, and 
whose business is self-mortification and discipline, and the 
man who knows his Lord, and whose business is to serve and 
worship and please Him.” Accordingly, the worship of the 
former is discipline (7zyddat), while the worship of the latter 
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is sovereignty (riydsat): the former practises devotion in order 
that he may attain a high degree, but the latter practises 
devotion having already attained all. What a vast difference 
between the two! One subsists in self-mortification (mujd- 
hadat), the other in contemplation (sushdhadat). And it is 
related that he said: “There are two classes of men: those 
who have need of God—and they hold the highest rank 
from the standpoint-of the sacred law—and those who pay 
no regard to their need of God, because they know that God 
has provided for their creation and livelihood and death and 
life and happiness and misery: they need God alone, and 
having him are independent of all else." The former, through 
seeing their own need, are veiled from seeing the Divine 
providence, whereas the latter, through not seeing their own 
need, are unveiled and independent. The former enjoy felicity, 
but the latter enjoy the Giver of felicity. 


29. ABU ‘ABDALLAH AHMAD B. ‘Asim AL-INTÁKÍ, 


‘He lived to a great age and associated with the ancient 
Shaykhs, and was acquainted with those who belonged to 
the third generation after the Prophet (atbd‘ al-tdbi'tn). He 
was a contemporary of Bishr and Sari, and a pupil of Harith 
Muhásibí. He had seen Fudayl and consorted with him. It 
is related that he said: “ The most beneficial ‘poverty is that 
which you regard as honourable, and with which you are well 
pleased," ie, the honour of the vulgar consists in affirmation 
of secondary causes, but the honour of the dervish consists 
in denying secondary causes and in affirming the Causer, 
and in referring everything to Him, and in being well pleased 
with His decrees. Poverty is the non-existence of secondary 
causes, whereas wealth is the existence of secondary causes. 
Poverty detached from a secondary cause is with God, and 
wealth attached to a secondary cause is with itself. Therefore 
secondary causes involve the state of being veiled (from God), 
while their absence involves the state of unveiledness. This 
is a clear explanation of the superiority of poverty to wealth. 
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30. ABU MUHAMMAD ‘ABDALLAH B. KHUBAYQ. 


He was an ascetic and scrupulously devout. He has related 
trustworthy traditions, and in jurisprudence, as well as in the 
practice and theory of divinity, he followed the doctrine of 
Thawri, with whose pupils he had associated. It is recorded 
that he said: “ Whoever desires to be living in his life, let him 
not admit covetousness to dwell in his heart,” because the 
covetous man is dead in the toils of his covetousness, which is 
like a seal on his heart ; and the sealed heart is dead. Blessed 
is the heart that dies to all save God and lives through God, 
inasmuch as God has made His praise (d4zkr) the glory of 
men’s hearts, and covetousness their disgrace; and to this 
effect is the saying of ‘Abdallah b. Khubayq: “God created 
men’s hearts to be the homes of His praise, but they have 
become the homes of lust; and nothing can clear them of lust 
except an agitating fear or a restless desire" Fear and desire 
(shawg) are the two pillars of faith. When faith is settled in the 
heart, praise and contentment accompany it, not covetousness 
and heedlessness. Lust and covetousness are the result of 
shunning the society of God. The heart that shuns the society 
of God knows nothing of faith, since faith is intimate with God 
and averse to associate with aught else. 


31. ABU ’L-QASIM AL-JUNAYD B, MUHAMMAD B. AL-JUNAYD 
AL-BAGHDADI. 


He was approved by externalists and spiritualists alike, He 
was perfect in every branch of science, and spoke with authority 
on theology, jurisprudence, and ethics. He was a follower of 
Thawri. His sayings are lofty and his inward state perfect, so 

-that all Súfís unanimously acknowledge his leadership. His 
mother was the sister of Sari Saqati, and Junayd was the 
disciple of Sar. One day Sari was asked whether the rank of 
a disciple is ever higher than that of his spiritual director. 
He replied: “Yes; there is manifest proof of this: the rank 
of Junayd is above mine.” .It was the humility and insight of 
Sari that caused him to say this. As is well known, Junayd 
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refused to discourse to his disciples so long as Sari was alive, 
until one night he dreamed that the Apostle said to him: 
“O Junayd, speak to the people, for God hath made thy words 
the means of saving a multitude of mankind.” When he 
awoke the thought occurred to him that his rank was superior 
to that of Sarí, since the Apostle had commanded him to preach. 
At daybreak Sari sent a disciple to Junayd with the following 
message: “You would not discourse to your disciples when 
they urged you to do so, and you rejected the intercession of 
the Shaykhs of Baghdad and my personal entreaty. Now that 
the Apostle has commanded you, obey his orders,” Junayd 
said: “That fancy went out of my head, I perceived that Sari 
was acquainted with my outward and inward thoughts in all 
circumstances, and that his rank was higher than mine, since he 
was acquainted with my secret thoughts, whereas I was ignorant 
of his state. I went to him and begged his pardon, and asked 
him how he knew that I had dreamed of the Apostle. He 
answered : ‘I dreamed of God, who told me that He had sent 
the Apostle to bid you preach.” This anecdote contains a clear 
indication that spiritual directors are in every case acquainted 
with the inward experiences of their disciples. 

It is related that he said : “ The speech of the prophets gives 
information concerning presence (ZudZr), while the speech of 
the saints (siddigin) alludes to contemplation (smushdhadat).” 
True information is derived from sight, and it is impossible to 
give true information of anything that one has not actually 
witnessed, whereas allusion (¢skdrat) involves reference to 
another thing. Hence the perfection and ultimate goal of 
the saints is the beginning of the state of the prophets. The 
distinction between prophet (za) and saint (zva/£, and the 
superiority of the former to the latter, is plain, notwithstanding 
that two heretical sects declare the saints to surpass, the 
prophets in excellence. It is related that he said: “I was 
eagerly desirous of seeing Iblis. One day, when I was standing 
in the mosque, an old man came through the door and turned 
his face towards me. Horror seized my heart. When he came 
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near I said to him, ‘Who art thou? for I cannot bear to look 
on thee, or think of thee.’ He answered, ‘I am he whom you 
desired to see.’ I exclaimed, ‘O accursed one! what hindered 
thee from bowing down to Adam?’ He answered, ‘O Junayd, 
how can you imagine that I should bow down to anyone 
except God?’ I was amazed at his saying this, but a secret 
voice whispered: ‘Say to him, Thou lest. Hadst thou been 
an obedient servant thou wouldst not have transgressed His 
command. Iblis heard the voice in my heart. He cried out 
and said, ‘By God, you have burnt me!’ and vanished.” This 
story shows that God preserves His saints in all circumstances 
from the guile of Satan. One of Junayd’s disciples bore him 
a grudge, and after leaving him returned one day with the 
intention of testing him. Junayd was aware of this and said, 
replying to his question: “Do you want a formal or a spiritual 
answer?” The disciple said: “Both.” Junayd said: “The 
formal answer is that if you had tested yourself you would 
not have needed to test me. The spiritual answer is that 
I depose you from your saintship.” The disciple’s face im- 
mediately turned black. He cried, “The delight of certainty 
(yagin) is gone from my heart,” and earnestly begged to be 
forgiven, and abandoned his foolish self-conceit. Junayd said 
to him: “Did not you know that God's saints possess mysterious 
powers? You cannot endure their blows.” He cast a breath 
at the disciple, who forthwith resumed his former purpose and 
repented of criticizing the Shaykhs. 


32. ABU ’L-HASAN AHMAD. B. MUHAMMAD AL-NURi. 


He has a peculiar doctrine in Süfiism and is the model of 
a number of aspirants to Sufiism, who follow him and are 
called Núrís. The whole body of aspirants to Sufiism is 
composed of twelve sects, two of which are condemned 
(mardid), while the remaining ten are approved (magbiil), The 
latter are the Muhásibís, the Qassárís, the Tayfúrís, the Junaydís, 
the Nürís, the Sahlís, the Hakfmís, the Kharrázís, the Khaffís, 
and the Sayyárís. All these assert the truth and belong to the 
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mass of orthodox Moslems. The two condemned sects are, 
firstly, the Hulülís! who derive their name from the doctrine 
of incarnation (////) and incorporation (Zzizd;) and with 
whom are connected the Sálimí sect of anthropomorphists ;? 
and secondly, the Hallájís, who have abandoned the sacred law 
and have adopted heresy, and with whom are connected the 
Ibáhatís? and the Fárisís* I shall include in this book 
a chapter on the twelve sects and shall explain their different 
doctrines. 

Nürí took a praiseworthy course in rejecting flattery and 
indulgence and in being assiduous in self-mortification. It is 
related that he said: “I came to Junayd and found him seated 
in the professorial chair (zz4saddar). I said to him : ‘O Abu ’l- 
Qasim, thou hast concealed the truth from them and they have 
put thee in the place of honour; but I have told them the 
truth and they have pelted me with stones,’” because flattery is 
compliance with one’s desire and sincerity is opposition to it, 
and men hate anyone who opposes their desires and love 
anyone who complies with their desires. Nurf was the 
companion of Junayd and the disciple of Sari. He had 
associated with many Shaykhs, and had met Ahmad b. Abi ’l- 
Hawari. He is the author of subtle precepts and fine sayings 
on various branches of the mystical science. It is related that 
he said: “Union with. God is separation from all else, and 
separation from all else is union with Him," i.e., anyone 
whose mind is united with God is separated from all besides, 
and vi versá: therefore union of the mind with God is 
separation from the thought of created things, and to be 
rightly turned away from phenomena is to be rightly turned 
towards God. I have read in the Anecdotes that once Nürí 
stood in his chamber for three days and nights, never moving 

! B. has **the Hulmánís ", i.e. the followers of Abi Hulman of Damascus. See 
Shahristani, Haarbriicker’s translation, ii, 417. 

3 The Sálimís are described (ibid.) as “a number of scholastic theologians 
(mutakallimiin) belonging to Basra”. 


5 ** Ibáhatí " or ** Ibáhí " signifies **one who regards everything as permissible ”. 
* See the eleventh section of the fourteenth chapter. 
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from his place or ceasing to wail. Junayd went to see him and 
said: “O Abu 'l-Hasan, if thou knowest that crying aloud to 
God is of any use, tell me, in order that I too may cry aloud ; 
but if thou knowest that it avails naught, surrender thyself 
to acquiescence in God's will, in order that thy heart may 
rejoice.” Nuri stopped wailing and said: “Thou teachest me 
well, O Abu 'l-Qásim!" It is related that he said: “The 
two rarest things in our time are a learned man who practises 
what he knows and a gnostic who speaks from the reality of 
his state," i.e., both learning and gnosis are rare, since learning 
is not learning unless it is practised, and gnosis is not gnosis 
unless it has reality. Nuri referred to his own age, but these 
things are rare at all times, and they are rare to-day. Anyone 
who should occupy himself in seeking for learned men and 
gnostics would waste his time and would not find them. Let 
him be occupied with himself in order that he may see learning 
everywhere, and let him turn from himself to God in order that 
he may see gnosis everywhere. Let him seek learning and 
gnosis in himself, and let him demand practice and reality from 
himself. It is related that Nürí said: “Those who regard 
things as determined by God turn to God in everything,” 
because they find rest in regarding the Creator, not created 
objects, whereas they would always be in tribulation if they 
considered things to be the causes of actions. To do so is 
polytheism, for a cause is not self-subsistent, but depends on 
the Causer, When they turn to Him they escape from trouble, 


33. ABÚ 'UTHMÁN Sa'Íp B. ISMÁTL AL-HÍRÍ. 


He is one of the eminent Süfís of past times. At first he 
associated with Yahyá b. Mu'ádh; then he consorted for 
a while with Sháh Shujá' of Kirmán, and accompanied him 
to Níshápúr on a visit to Abü FIafs, with whom he remained to 
the end of hislife. It is related on trustworthy authority that 
he said : *In my childhood I was continually seeking the Truth, 
and the externalists inspired me with a feeling of abhorrence, 
I perceived that the sacred law concealed a mystery under the 


EMINENT SUFIS OF LATER TIMES. 133 


superficial forms which are followed by the vulgar. When 
I grew up I happened to hear a discourse by Yahya b. Mu'ádh 
of Rayy, and I found there the mystery that was the object 
of my search. I continued to associate with Yahya until, on 
hearing reports of Shah Shujá“ Kirmání from a number of 
persons who had been in his company, I felt a longing to 
visit him. Accordingly I quitted Rayy and set out for Kirman. 
Shah Shuja‘, however, would not admit me to his society. 
“You have been nursed,’ said he, ‘in the doctrine of hope 
(já), on which Yahya takes his stand. No one who has 
imbibed this doctrine can tread the path of purgation, because 
a mechanical belief in hope produces indolence' I besought 
him earnestly, and lamented and stayed at his door for twenty 
days. At length he admitted me, and I remained in his society 
until he took me with him to visit Abú Hafs at Níshápúr. On 
this occasion Sháh Shujá' was wearing a coat (gabá). When 
Abú Hafs saw him he rose from his seat and advanced to meet 
him, saying, ‘I have found in the coat what I sought in the 
cloak ('ad)' During our residence in Níshápür I conceived 
a strong desire to associate with Abü Hafs, but was restrained 
from devoting myself to attendance on him by my respect for 
Sháh Shujá. Meanwhile I was imploring God to make it 
possible for me to enjoy the society of Abú Hafs without 
hurting the feelings of Sháh Shujá', who was a jealous man; 
and Abú Haís was aware of my wishes. On the day of our 
departure I dressed myself for the journey, although I was 
leaving my heart with Abú Hafs. Abu Hafs said familiarly 
to Sháh Shujá', 'I am pleased with this youth; let him stay 
here.’ Shah Shuja‘ turned to me and said, ‘Do as the Shaykh 
bids thee So I remained with Abi Hafs and experienced 
many wonderful things in his company.” God caused Abt 
*Uthmán to pass through three “stations” by means of three 
spiritual directors, and these “stations”, which he indicated as 
belonging to them, he also made his own: the “station” of 
hope through associating with Yahya, the “station” of jealousy 
through associating with Shah Shuja‘, and the. “station” of 
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affection (shafagat) through associating with Abú Hafs. It is 
allowable for a disciple to associate with five or six or more 
directors and to have a different “station” revealed to him by 
each one of them, but it is better that he should not confuse his 
own “station” with theirs, He should point to their perfection 
in that “station” and say: “I gained this by associating with 
them, but they were superior to it.” This is more in accordance 
with good manners, for spiritual adepts have nothing to do with 
“stations” and “states ”. 

To Abu ‘Uthman was due the divulgation of Sufiism in 
Níshápúr and Khurásán. He consorted with Junayd, Ruwaym, 
Yúsuf b. al-Husayn, and Muhammad b. Fadl al-Balkhí, and no 
Shaykh ever derived as much spiritual advantage from his 
directors as he did. The people of Níshápür set up a pulpit 
that he might discourse to them on Süfiism. He is the author 
of sublime treatises on various branches of this science. It is 
related that he said: “It behoves one whom God hath honoured 
with gnosis not to dishonour himself by disobedience to God.” 
This refers to actions acquired by Man and to his continual 
effort to keep the commandments of God, because, even though 
you recognize that it is worthy of God not to dishonour by 
disobedience anyone whom He has honoured with gnosis, yet 
gnosis is God’s gift and disobedience is Man’s act. It is 
impossible that one who is honoured with God’s gift should 
be dishonoured by his own act. God honoured Adam with 
knowledge: He did not dishonour him on account of his sin. 


34. ABU ‘ABDALLAH AHMAD B. YAHYÁ AL-JALLÁ. 


He associated with Junayd and Abu 'l-Hasan Nürí and other 
great Shaykhs. It is recorded that he said: “The mind of the 
gnostic is fixed on his Lord; he does not pay attention to 
anything else,” because the gnostic knows nothing except 
gnosis, and since gnosis is the whole capital of his heart, his 
thoughts are entirely bent on vision (of God), for distraction 
of thought produces cares, and cares keep one back from God. 
He tells the following story: “One day I saw a beautiful 
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Christian boy. I was amazed at his loveliness and stood still 
opposite him. Junayd passed by me. I said to him, ‘O master, 
will God burn a face like this in Hell-fire?’ He answered: 
* O my son, this is a trick of the flesh, not a look by which one 
takes warning. If you look with due consideration, the same 
marvel is existent in every atom of the universe. You will soon 
be punished for this want of respect.’ When Junayd turned 
away from me I immediately forgot the Koran, and it did not 
come back to my memory until I had’ for years implored God 
to help me and had repented of my sin. Now I dare not pay 
heed to any created object or waste my time by looking at 
things.” 


35. ABU MUHAMMAD RUWAYM B. AHMAD. 


He was an intimate friend of Junayd. In jurisprudence he 
followed Dáwud, and he was deeply versed in the sciences 
relating to the interpretation and reading of the Koran. He 
was famed for the loftiness of his state and the exaltedness of 
his station, and for his journeys in detachment from the world 
(tajríd), and for his severe austerities. Towards the end of his 
life he hid himself among the rich and gained the Caliph’s 
confidence, but such was the perfection of his spiritual rank that 
he was not thereby veiled from God. Hence Junayd said: 
“ We are devotees occupied (with the world), and Ruwaym is 
a man occupied (with the world) who is devoted (to God) 
He wrote several works on Súfiism, one of which, entitled 
Ghalat al- Wájidín? deserves particular mention. Í am 
exceedingly fond of it. One day he was asked, “ How are 
you?” He replied: “How-is he whose religion is his lust 
and whose thought is (fixed on) his worldly affairs, who is 
neither a pious God-fearing man nor a gnostic and one of 
God's elect?" This refers to the vices of the soul that is 
subject to passion and regards lust as its religion. Sensual 


» 


men consider anyone to be devout who complies with their 


! Dáwud of Isfahán, the founder of the Záhirite school (Brockelmann, i, 183). 
2 i.e. ‘The Error of Ecstatic Persons”. 
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inclinations, even though he be a heretic, and anyone to be 
irreligious who thwarts their desires, even though he be a 
pietist. This is a widely spread disease at the present time. 
God save us from associating with any such person! Ruwaym 
doubtless gave this answer in reference to the inward state of 
the questioner, which he truly diagnosed, or it may be that 
God had temporarily allowed him to fall into that condition, 
and that he described himself as he then was in reality, 


36. ABU YA‘QUB YUSUF B, AL-HUSAYN AL-RAzi. 


He was one of the ancient Shaykhs and great Imáms of his 
age. He was a disciple of Dhu 'l-Nün the Egyptian, and 
consorted with a large number of Shaykhs and performed 
service to them all. It is related that he said: * The meanest 
of mankind is the covetous dervish and he who loves his 
beloved, and the noblest of them is the veracious (a/-siddzq).” 
Covetousness renders the.dervish ignominious in both worlds, 
because he is already despicable in the eyes of worldlings, and 
only becomes more despicable if he builds any hopes on 
them. Wealth with honour is far more perfect than poverty 
with disgrace. Covetousness causes the dervish to incur the 
imputation of sheer mendacity. Again, he who loves his beloved 
is the meanest of mankind, since the lover acknowledges himself 
to be very despicable in comparison with his beloved and 
abases himself before her, and this also is the result of desire. 
So long as Zulaykha desired Yusuf, she became every day more 
mean: when she cast desire away, God gave her beauty and 
youth back to her. It is a law that when the lover advances, 
the beloved retires. If the lover is satisfied with love alone, 
then the beloved draws near. In truth, the lover has honour 
only while he has no desire for union. Unless his love diverts 
him from all thought of union or separation, his love is weak. 


37. ABU ’L-HASAN SUMNUN B. ‘ABDALLAH AL-KHAWWAS. 


He was held in great esteem by all the Shaykhs, They 
called him Sumnún the Lover (a/-Muhibb), but he called 
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himself Sumnün the Liar (a/-Kadhdhdb). He suffered much 
persecution at the hands of Ghulám al-Khalíl who had made 
himself known to the Caliph and courtiers by his pretended 
piety and Süfiism. This hypocrite spoke evil of the Shaykhs 
and dervishes, hoping to bring about their banishment from. 
Court and to establish his own power. Fortunate indeed were 
Sumnün and those Shaykhs to have only one adversary of 
this sort. In the present day there are a hundred Ghulám 
al-Khalíls for every true spiritualist, but what matter? Carrion 
is fit food for vultures. When Sumnün gained eminence and 
popularity in Baghdád, Ghulám al-Khalíl began to intrigue. 
A woman had fallen in love with Sumnün and made proposals 
to him, which he refused. She went to Junayd, begging him 
to advise Sumnün to marry her. On being sent away by 
Junayd, she came to Ghuldm al-Khalil and accused Sumnún 
of having attempted her virtue. He listened eagerly to her 
slanders, and induced the Caliph to command that Sumnún 
should be put to death. When the Caliph was about to give 
the word to the executioner his tongue stuck in his throat. 
The same night he dreamed that his empire would last no 
longer than Sumnún's life. Next day he asked his pardon 
and restored him to favour. Sumnún is the author of lofty 
sayings and subtle indications concerning the real nature of 
love. On his way from the Hijáz the people of Fayd 
requested him to discourse to them about this subject. He 
mounted the pulpit, but while he was speaking all his hearers 
departed. Sumniin turned to the lamps and said: “I am 
speaking to you.” Immediately all the lamps collapsed and 
broke into small bits. It is related that he said: “A thing 
can be explained only by what is more subtle than itself: 
there is nothing subtler than love: by what, then, shall love 

1 Abú ‘Abdallah Ahmad b. Muhammad b. Ghalib b. Khálid al-Basrí al- Báhilí, 
generally known as Ghulam Khalil, died in 275 A.H. He is described by Abu 'l- 
Mahásin (Wim, ii, 79, 1 ff.) as a traditionist, ascetic, and saint. According to 
the Zadhkirat al-Awliyd (ii, 48, 4 ff.), he represented to the Caliph that Junayd, 


Núrí, Shibli, and other eminent Súfís were freethinkers and heretics, and urged him 
to put them to death. 
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be explained?” The meaning of this is that love cannot be 
explained because explanation is an attribute of the explainer. 
Love is an attribute of the Beloved, therefore no explanation 
of its real nature is possible. 


38. ABU ’L-FAWARIS SHAH SHUJA‘ AL-KIRMANI. 


He was of royal descent. He associated with Abú Turáb 
Nakhshabi and many other Shaykhs. Something has been 
said of him in the notice of Abú 'Uthmán al-Hírí. He com- 
posed a celebrated treatise on Súfiism as well as a book 
entitled Mzr’dt al-Hukamd. It is recorded that he said: 
“The eminent have eminence until they see it, and the saints 
have saintship until they see it," ie, whoever regards his 
eminence loses its reality, and whoever regards his saintship 
loses its reality. His biographers relate that for forty years 
he never slept; then he fell asleep and dreamed of God. 
“O Lord,” he cried, “I was seeking Thee in nightly vigils, 
but I have found Thee in sleep.” God answered: “O Shah, 
you have found Me by means of those nightly vigils: if you 
had not sought Me there, you would not have found Me here.” 


39. ‘AMR B. ‘UTHMAN AL-MaAKKÍ. 


He was one of the principal Súfís, and is the author of 
celebrated works on the mystical sciences. He became a 
disciple of Junayd after he had seen Abú Sa'íd Kharráz and 
had associated with Nibájí? He was the Imám of his age 
in theology. It is related that he said: “Ecstasy does not 
admit of explanation, because it is a secret between God and 
the true believers.” Let men seek to explain it as they will, 
their explanation is not that secret, inasmuch as all human 
power and effort is divorced from the Divine mysteries. It 
is said that when ‘Amr came to Isfahdn a young man 
associated with him against the wish of his father. The 
young man fell into a sickness. One day the Shaykh with 


! i.e. ** The Mirror of the Sages ”. 
? Sa'íd (Abá ‘Abdallah) b. Yazid al-Nibájí. See Wafahát, No. 86. 
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a number of friends came to visit him. He begged the 
Shaykh to bid the singer (gawwd/) chant a few verses, where- 
upon ‘Amr desired the singer to chant— 


Má lí maridtu wa-lam yaudni ‘aid 
Minkum wa-yamradu ‘abdukum fa-a'idu. 
“ How is it that when I fell ill none of you visited me, 
Though I visit your slave when he falls ill?” 


On hearing this the invalid left his bed and sat down, and 
the violence of his malady was diminished. He said: “ Give 
me some more.” So the singer chanted— 


Wa-ashaddu min maradt ‘alayva sudidukum 
Wa-sudúdu 'abdikumú ‘alayya shadidu. 


“Your neglect is more grievous to me than my sickness ; 
It would grieve me to neglect your slave.” 


The young man’s sickness departed from him. His father 
permitted him to associate with ‘Amr and repented of the 
suspicion which he had harboured in his heart, and the youth 
became an eminent Süff. 


40. ABÚ MUHAMMAD SAHL E. ‘ABDALLAH AL-TUSTARÍ. 


His austerities were great and his devotions excellent. He 
has fine sayings on sincerity and the defects of human actions. 
The formal divines say that he combined the Law and the 
Truth (yama‘a bayn al-shari‘at wa 'l-hagígat). This statement 
is erroneous, for the two things have never been divided. The 
Law is the Truth, and the Truth is the Law. Their assertion 
is founded on the fact that the sayings of this Shaykh are more 
intelligible and easy to apprehend than is sometimes the case. 
Inasmuch as God has joined the Law to the Truth, it is 
impossible that His saints should separate them. If they. be 
separated, one must inevitably be rejected and the other 
accepted. Rejection of the Law is heresy, and rejection of the 
Truth is infidelity and polytheism. Any (proper) separation 
between them is made, not to establish a difference of meaning, 
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but to affirm the Truth, as when it is said: “The words there 
ís no god save Allah are Truth, and the words Muhammad is 
the Apostle of Allah are Law.” No one can separate the one 
from the other without impairing his faith, and it is vain to 
wish to do so. In short, the Law is a branch of the Truth: 
knowledge of God is Truth, and obedience to His command is 
Law. These formalists deny whatever does not suit their fancy, 
and it is dangerous to deny one of the fundamental principles 
of the Way to God. Praise be to Allah for the faith which He 
has given us! And it is related that he said: “The sun does 
not rise or set upon anyone on the face of the earth who is 
not ignorant of God, unless he prefers God to his own soul and 
spirit and to his present and future life," i.e, if anyone cleaves 
to self-interest, that is a proof that he is ignorant of God, 
because knowledge of God requires abandonment of forethought 
(tadbér), and abandonment of forethought is resignation (tas/ém), 
whereas perseverance in forethought arises from ignorance of 
predestination. 


41. ABU MUHAMMAD ‘ABDALLAH MUHAMMAD B. AL-FADL 
AL-BALKHIÍ. 


He was approved by the people of ‘Iraq as well as by those 
of Khurásán. He was a pupil of Ahmad b. Khadrúya, and 
Abü 'Uthmán of Híra had a great affection for him. Having 
been expelled from Balkh by fanatics on account of his love 
of Süfiism, he went to Samarcand, where he passed his life, 
It is related that he said: “He that has most knowledge of 
God is he that strives hardest to fulfil His commandments, and. 
follows most closely the custom of His Prophet.” The nearer 
one is to God the more eager one is to do His bidding, and the 
farther one is from God the more averse one is to follow His 
Apostle, It is related that he said: “I wonder at those who cross 
deserts and wildernesses to reach His House and Sanctuary, 
because the traces of His prophets are to be found there: why 
do not they cross their own passions and lusts to reach their 
hearts, where they will find the traces of their Lord?” That 
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is to say, the heart is the seat of knowledge of God and is 
more venerable than the Ka‘ba, to which men turn in devotion. 
Men are ever looking towards the Ka‘ba, but God is ever 
looking towards the heart. Wherever the heart is, my Beloved 
is there; wherever His decree is, my desire is there; wherever 
the traces of my prophets! are, the eyes of those whom I love 
are directed there, 


42, ABU ‘ABDALLAH MUHAMMAD B. ‘ALI AL-TIRMIDHI. 


He is the author of many excellent books which, by their 
eloquence, declare the miracles vouchsafed to him, eg. the. 
Khatm al- Wiláyat? the Kítáb al-Naljð the Nawádir al-Usúl,* 
and many more, such as the Kitdb al-Tawhtd® and the Kitdd 
‘Adhdb al-Qabr®: it would be tedious to mention them all. 
I hold him in great veneration and am entirely devoted to 
him. My Shaykh said: “Muhammad is a union pearl that 
has no like in the whole world.” He has also written works 
on the formal sciences, and is a trustworthy authority for the 
traditions of the Prophet which he related. He began a 
commentary on the Koran, but did not live long enough to 
finish it. The completed portion is widely circulated among 
theologians. He studied jurisprudence with an intimate friend 
of Abi Hanffa. The inhabitants of Tirmidh call him 
Muhammad Hakim, and the Hakimis, a Suff sect in that 
region, are his followers, Many remarkable stories are told of 
him, as for instance that he associated with the Apostle Khidr. 
His disciple, Abu Bakr Warrdq, relates that Khidr used to visit 
him every Sunday, and that they conversed with each other, 
It is recorded that he said: “ Anyone who is ignorant of the 
nature of servantship ('uódzyyat) is yet more ignorant of the 
nature of lordship (rwbúbiyyat)," ie., whoever does not know 
the way to knowledge of himself does not know the way to 


1 So in all the texts. 2 ít The Seal of Saintship." 
3 “The Book of the Highway.” * *' Choice Principles." 
5 The Book Unification.” € “The Book of the Torment of the Tomb,” 
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knowledge of God, and whoever does not recognize the con- 
tamination of human qualities does not recognize the purity of 
the Divine attributes, inasmuch as the outward is connected 
with the inward, and he who claims to possess the former 
without the latter makes an absurd assertion. Knowledge of 
the nature of lordship depends on having right principles of 
servantship, and is not perfect without them. This is a very 
profound and instructive saying. It will be fully explained in 
the proper place. 


43. ABÚ BAKR MUHAMMAD B, 'UMAR AL-WanRÁQ. 


He was a great Shaykh and ascetic. He had seen Ahmad 
b. Khadrúya and associated with Muhammad b. ‘Ali. He 
is the author of books on rules of discipline and ethics. 
The Sufi Shaykhs have called him “The Instructor of the 
Saints" („a'addib al-awliyd). He relates the following story : 
“Muhammad b. ‘Alf handed to me some of his writings with 
the request that I should throw them into the Oxus. I had 
not the heart to do so, but placed them in my house and came 
to him and told him that I had carried out his order. He 
asked me what I had seen. I replied, ‘Nothing’ He said, 
‘You have not obeyed me; return and throw them into the 
river’ I returned, doubting the promised sign, and cast them 
into the river. The waters parted and a chest appeared, with 
its lid open. As soon as the papers fell into it, the lid closed 
and the waters joined again and the chest vanished. I went 
back to him and told him what had occurred. He answered, 
‘Now you have thrown them in.’ I begged him to explain the 
mystery. He said: ‘I composed a work on theology and 
mysticism which could hardly be comprehended by the intellect. 
My brother Khidr desired it of me, and God bade the waters 
bring it to him." 

It is related that Abú Bakr Warráq said: “ There are three 
classes of men—divines (‘w/amd) and princes (wmará) and 
dervishes (fugard). When the divines are corrupt, piety and 
religion are vitiated; when the princes are corrupt, men’s 


EMINENT SUFIS OF LATER TIMES. 143 


livelihood is spoiled ; and when the dervishes are corrupt, men’s 
morals are depraved.” Accordingly, the corruption of the divines 
consists in covetousness, that of the princes in injustice, and that 
of the dervishes in hypocrisy. Princes do not become corrupt 
until they turn their backs on divines, and divines do not become 
corrupt until they associate with princes, and dervishes do not 
become corrupt until they seek ostentation, because the injustice 
of princes is due to want of knowledge, and the covetousness of 
divines is due to want of piety, and the hypocrisy of dervishes 
is due to want of trust in God. 


44. ABÚ SAʻÍD AHMAD B. ʻ‘ÍSÁ AL-KHARRÁZ. 


He was the first who explained the doctrine of annihilation 
(fand) and subsistence (agá) He is the author of brilliant 
compositions and sublime sayings and allegories. He had met 
Dhu ’l-Nún of Egypt, and associated with Bishr and Sarí. It 
is related that concerning the words of the Apostle, * Hearts 
are naturally disposed to love him who acts kindly towards 
them," he said: * Oh! I wonder at him who sees none acting 
kindly towards him except God, how he does not incline to 
God with his whole being," inasmuch as true beneficence 
belongs to the Lord of phenomenal objects and is conferred 
only upon those who have need of it; how can he who needs 
beneficence from others bestow it upon anyone? God is the 
King and Lord of all and hath need of none. Recognizing this, 
the friends of God bchold in every gift and benefit the Giver 
and Benefactor. Their hearts are wholly taken captive by love 
of Him and turned away from everything else. 


45. ABU ’L-HASAN ‘ALi B. MUHAMMAD AL-ISFAHANI. 


According to others, his name is ‘Ali b. Sahl. He was 
a great Shaykh. Junayd and he wrote exquisite letters to one 
another, and ‘Amr b. ‘Uthmdn Makki went to Isfahan to visit 
him. He consorted with Abú Turáb and Junayd. He followed 
a praiseworthy Path in Súfiism and one that was peculiarly his 
own. He was adorned with acquiescence in God's will and 
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self-discipline, and was preserved from mischiefs and con- 
taminations. He spoke eloquently on the theory and practice 
of mysticism, and lucidly explained its difficulties and symbolical 
allusions. It is related that he said: “Presence (Zug) is better 
than certainty (yagfm), because presence is an abiding state 
(watanát), whereas certainty is a transient one (khatardt),” 
ie, presence makes its abode in the heart and does not admit 
forgetfulness, while certainty is a feeling that comes and goes: 
hence those who are “present” (Zdgiránz) are in the sanctuary, 
and those who have certainty (szigindn) are only at the gate. 
The subject of “absence” and “ presence” will be discussed in 
a separate chapter of this book. 

And he said also: “From the time of Adam to the Resur- 
rection people cry, ‘The heart, the heart!’ and I wish that 
I might find some one to describe what the heart is or how it 
is, but I find none. People in general give the name of ‘heart’ 
(dil) to that piece of flesh which belongs to madmen and 
ecstatics and children, who really are without heart (bedil). 
What, then, is this heart, of which I hear only the name?” 
That is to say, if I call intellect the heart, it is not the heart ; 
and if I call spirit the heart, it is not the heart; and if I call 
knowledge the heart, it is not the heart. All the evidences of 
the Truth subsist in the heart, yet only the name of it is to be 
found. 


46. ABU ’L-HASAN MUHAMMAD B. IsMA‘IL KHAYR 
AL-NASSAJ. 

He was a great Shaykh, and in his time discoursed with 
elogüence on ethics and preached excellent sermons. He died 
at an advanced age. Both Shiblí and Ibráhím Khawwás were 
converted in his place of meeting. He sent Shiblí to Junayd, 
wishing to observe the respect due to the latter. He was a pupil 
of Sarí, and was contemporary with Junayd and Abu 'l-Hasan 
Nürí. Junayd held him in high regard, and Abú Hamza of 
Baghdád treated him with the utmost consideration. It is 
related that he was called Khayr al-Nassáj from the following 
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circumstance. He left Sámarrá, his native town, with the 
intention of performing the pilgrimage. At the gate of Kufa, 
which lay on his route, he was seized by a weaver of silk, who 
cried out: “You are my slave, and your name is Khayr.” 
Deeming this to come from God, he did not contradict the 
weaver, and remained many years in his employment. When- 
ever his master said * Khayr!" he answered, * At thy service" 
(Zabbayk), until the man repented of what he had done and said 
to Khayr: “I made a mistake; you are not my slave." So he 
departed and went to Mecca, where he attained to such a degree 
that Junayd said: “ Khayr is the best of us” (Khayr khayrund). 
He used to prefer to be called Khayr, saying: “It is not right 
that I should alter a name which has been bestowed on me by 
a Moslem:” They relate that when the hour of his death 
approached, it was time for the evening prayer. He opened his 
eyes and looked at the Angel of Death and said: “Stop! God 
save thee! Thou art only a servant who has received His 
orders, and I am the same. "That which thou art commanded 
to do (viz. to take my life) will not escape thee, but that which 
I am commanded to do (viz. to perform the evening prayer) 
will escape me: therefore let me do as I am bidden, and then 
do as thou art bidden.” He then called for water and cleansed 
himself, and performed the evening prayer and gave up his 
life. On the same night he was seen in a dream and was 
asked: * What has God done to thee?” He answered: “Do 
not ask me of this, but I have gained release from your world." 

It is related that he said in his place of meeting: “God hath 
expanded the breasts of the pious with the light of certainty, 
and hath opened the eyes of the possessors of certainty with 
the light of the verities of faith.” Certainty is indispensable to 
the pious, whose hearts are expanded with the light of certainty, 
and those who have certainty cannot do without the verities of 
faith, inasmuch as their intellectual vision consists in the light 
of faith. Accordingly, where faith is certainty is there, and 
where certainty is piety is there, for they go hand in hand 
with each other. 

L 
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47. ABÚ HAMZA AL-KHURÁSÁNÍ. 


He is one of the ancient Shaykhs of Khurásán. He 
associated with Abú Turáb, and had seen Kharráz! He was 
firmly grounded in trust in God (¢awakkul). It isa well- 
known story that one day he fell into a pit. After three days 
had passed a party of travellers approached. Abú Hamza said 
to himself: “I will call out to them.” Then he said: “No; it 
is not good that I seek aid from anyone except God, and 
I shall be complaining of God if I tell them that my God 
has cast me into a pit and implore them to rescue me.” When 
they came up and saw an open pit in the middle of the road, 


they said: “For the sake of obtaining Divine recompense 
(thawdb) we must cover this pit lest anyone should fall into 
it” Abi Hamza said: “I became deeply agitated and 


abandoned hope of life. After they blocked the mouth of the 
pit and departed, I prayed to God and resigned myself to die, 
and hoped no more of mankind. When night fell I heard 
a movement at the top of the pit. I looked attentively. The 
mouth of the pit was open, and I saw a huge animal like 
a dragon, which let down its tail. I knew that God had sent it 
and that I should be saved in this way. I took hold of its tail 
and it dragged me out. A heavenly voice cried to me, ‘This 
is an excellent escape of thine, O Abi Hamza! We have 
saved thee from death by means of a death’” (i.e. a deadly 
monster). 

He was asked, “ Who is the stranger (ghartb)?” He replied, 
“He who shuns society,” because the dervish has no home or 
society either in this world or the next, and when he is dis- 
sociated from phenomenal existence he shuns everything, and 
then he is a stranger ; and this is a very lofty degree. 


48. ABU ’L-‘ABBAS AHMAD B. MASRÜQ. 


He was one of the great men of Khurásán, and the Saints of 
God are unanimously agreed that he was one of the Azwtád. He 


1 See No. 44. 
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associated with the Qu, who is the pivot of the universe. On 
being asked to say who the Qu/? was, he did not declare his 
name but hinted that Junayd was that personage. He had 
done service to the Forty who possess the rank of fixity 
(sthib tamkin) and received instruction from them. It is related 
that he said: “If anyone takes joy in aught except God, his joy 
produces sorrow, and if anyone is not intimate with the service 
of his Lord, his intimacy produces loneliness (cwakshat),” i.e., 
all save Him is perishable, and whoever rejoices in what is 
perishable, when that perishes becomes stricken with sorrow ; 
and except His service all else is vain, and when the vileness 
of created objects is made manifest, his intimacy (with them) 
is wholly turned to loneliness: hence, the sorrow and loneliness 
of the entire universe consist in regarding that which is other 
(than God). 


49. ABU ‘ABDALLAH MUIAMMAD! B. ISMAL AL-MAGHRIBI. 


In his time he was an approved teacher and a careful guardian 
of his disciples. Both Ibrahim Khawwéas and Ibrahim Shaybani 
were pupils of his. He has lofty sayings and shining evidences, 
and he was perfectly grounded in detachment from this world. 
It is related that he said : “I never saw anyone more just than 
the world: if you serve her she will serve you, and if you leave 
her she will leave you," ie. as long as you seek her she will 
seek you, but when you turn away from her and seek God she 
will flee from you, and worldly thoughts will no more cling to 
your heart. 


50. ABÚ “ALÍ AL-HASAN B. “ALÍ AL-JÚZAJÁNÍ. 

He wrote brilliant works on the science of ethics and the 
detection of spiritual cankers. He was a pupil of Muhammad 
b. ‘Ali al-Tirmidhi, and a contemporary of Abú Bakr Warráa. 
Ibrahim Samarqandi was a pupil of his. It is related that 
he said: “All mankind are galloping on the race-courses of 


1 LB. have “Ahmad *. 
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heedlessness, relying upon idle fancies, while they suppose them- 
selves to be versed in the Truth and to be speaking from Divine 
revelation." This saying alludes to natural self-conceit and to 
the pride of the soul. Men, though they are ignorant, have 
a firm belief in their ignorance, especially ignorant Sufis, who 
are the vilest creatures of God, just as wise Suffs are the noblest. 
The latter possess the Truth and are without conceit, whereas 
the former possess conceit and are without the Truth. They 
graze in the fields of heedlessness and imagine that it is the field 
of saintship. They rely on fancy and suppose it to be certainty. 
They go about with form and think it is reality. They speak 
from their own lust and think it is a Divine revelation. This 
they do because conceit is not expelled from a man’s head save 
by vision of the majesty or the beauty of God: for in the 
manifestation of His beauty they see Him alone, and their 
conceit is annihilated, while in the revelation of His majesty 
they do not see themselves, and their conceit does not intrude. 


sr, ABU MUHAMMAD AHMAD B. AL-HuSAYN AL-JURAyRI. 


He was an intimate friend of Junayd, and also associated with 
Sahl b. ‘Abdalláh. He was learned in every branch of science: 
and was the Imam of his day in jurisprudence, besides being 
well acquainted with theology. His rank in Súfiism was such 
that Junayd said to him: * Teach my pupils discipline and train 
them!” He succeeded Junayd and sat in his chair. It is 
related that he said: “The permanence of faith and the sub- 
sistence of religions and the health of bodies depend on three 
qualities: satisfaction (¢k¢ifd) and piety (z¢éégé) and abstinence 
(thtimd): if one is satisfied with God, his conscience becomes 
good ; and if one guards himself from what God has forbidden, 
his character becomes upright; and if one abstains from what 
does not agree with him, his constitution is brought into good 
order, The fruit of satisfaction is pure knowledge of God, and 
the result of piety is excellence of moral character, and the end 
of abstinence is equilibrium of constitution.” The Apostle said, 
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“He that prays much by night, his face is fair by day,” and he 
also said that the pious shall come at the Resurrection “ with 
resplendent faces on thrones of light”. 


52. ABU 'L-ABBÁS AHMAD B. MUHAMMAD B. SAHL 
AL-ÁMULÍ. 


He was always held in great respect by his contemporaries. 
He was versed in the sciences of Koranic exegesis and criticism, 
and expounded the subtleties of the Koran with an eloquence 
and insight peculiar to himself. He was an eminent pupil of 
Junayd, and had associated with Ibráhím Máristánt Abú 
Saíd Kharráz regarded him with the utmost veneration, and 
used to declare that no one deserved the name of Súfí except 
him. It is related that he said: “ Acquiescence in natural 
habits prevents a man from attaining to the exalted degrees 
of spirituality," because natural dispositions are the instruments 
and organs of the sensual part (74/3), which is the centre of 
"veiling" (Z242), whereas the spiritual part (Zag£gaz) is the 
centre of revelation. Natural dispositions become attached to 
two things: firstly, to this world and its accessories, and 
secondly, to the next world and its circumstances: to the 
former in virtue of homogeneousness, and to the latter 
through imagination and in virtue of heterogeneousness and 
non-cognition. Therefore they are attached to the notion of the 
next world, not to its true idea, for if they knew it in reality, 
they would break off connexion with this world, and. nature 
would then have lost all her power and spiritual things would 
be revealed. There can be no harmony between the next 
world and human nature until the latter is annihilated, because 
“in the next world is that which the heart of man néver 
conceived”. The worth (£/afar) of the next world lies in the 
fact that the way to it is full of danger (£/atar). A thing that 
only comes into one's thoughts (£%arvátir) has little worth; 
‘and inasmuch as the imagination is incapable of knowing the 
reality of the next world, how can human nature become 
familiar with the true idea (‘ayz) thereof? It is certain that 
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our natural faculties can be acquainted only with the notion 
(pinddsht) of the next world. 


53. ABU 'L-MUGHÍTH AL-HUSAYN B. MANSÜR AL-HALLÁJ. 


He was an enamoured and intoxicated votary of Sufiism. 
He had a strong ecstasy and a lofty spirit. The Sufi Shaykhs 
are at variance concerning him. Some reject him, while others 
accept him. Among the latter class are ‘Amr b. ‘Uthman al- 
Makkí, Abü Ya'qüb Nahrajüríi, Abi Ya‘qub Agta‘, ‘Alf b. Sahl 
Isfahání, and others. He is accepted, moreover, by Ibn ‘Ata, 
Muhammad b. Khafíf, Abu 'l-Oásim Nasrdbddi, and all the 
moderns. Others, again, suspend their judgment about him, 
e.g. Junayd and Shiblí and Jurayrí and Husrí. Some accuse 
him of magic and matters coming under that head, but in our 
days the Grand Shaykh Abu Sa‘id b. Abi ’Il-Khayr and Shaykh 
Abu 'l-Oásim Gurgání and Shaykh Abu 'l-Abbás Shagání 
looked upon him with favour, and in their eyes he was a great 
man. The Master Abu 'l-Oásim Qushayrí remarks that if 
al-Halláj was a genuine spiritualist he is not to be banned on 
the ground of popular condemnation, and if he was banned by 
Süfiism and rejected by the Truth he is not to be approved on 
the ground of popular approval. Therefore we leave him to 
the judgment of God, and honour him according to the tokens 
of the Truth which we have found him to possess. But of all 
these Shaykhs only a few deny the perfection of his merit and 
the purity of his spiritual state and the abundance of his 
ascetic practices. It would be an act of dishonesty to omit his 
biography from this book. Some persons pronounce his outward 
behaviour to be that of an infidei, and disbelieve in him and 
charge him with trickery and magic, and suppose that Husayn 
b. Manstir Hallaj is that heretic of Baghdad who was the master 
of Muhammad b. Zakariyyá! and the companion of Abu Sa‘id 
the Carmathian ; but this Husayn whose character is in dispute 
was a Persian and a native of Baydá, and his rejection by the 


1 The famous physician Abú Bakr Muhammad b. Zakariyyá al-Rází, who died 
about 320 A.H. See Brockelmann, i, 233. 
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Shaykhs was due, not to any attack on religion and doctrine, 
but to his conduct and behaviour. At first he was a pupil of 
Sahl b. 'Abdalláh, whom he left, without asking permission, in 
order to attach himself to ‘Amr b. ‘Uthman Makki. Then he 
left ‘Amr b. ‘Uthmdn, again without asking permission, and 
sought to associate with Junayd, but Junayd would not receive 
him. This is the reason why he is banned by all the Shaykhs. 
Now, one who is banned on account of his conduct is not banned 
on account of his principles. Do you not see that Shiblí said : 
“ Al-Halláj and I are of one belief, but my madness saved me, 
while his intelligence destroyed him”? Had his religion been 
suspected, Shibli would not have said: “ Al-Halláj and I are of 
one belief." And Muhammad b. Khafif said: “He is a divinely 
learned man" ('álin-i rabbání). Al-Halláj is the author of 
brilliant compositions and allegories and polished sayings in 
theology and jurisprudence. I have seen fifty works by him 
at Baghdad and in the neighbouring districts, and some in 
Khúzistán and Fárs and Khurásán. All his sayings are like 
the first visions of novices; some of them are stronger, some 
weaker, some easier, some more unseemly than others. When 
God bestows a vision on anyone, and he endeavours to 
describe what he has seen with the power of ecstasy and the 
help of Divine grace, his words are obscure, especially if he 
expresses himself with haste and self-admiration: then they 
are more repugnant to the imaginations, and incomprehensible 
to the minds, of those who hear them, and then people say, 
“This is a sublime utterance,” either believing it or not, but 
equally ignorant of its meaning whether they believe or deny. 
On the other hand, when persons of true spirituality and insight 
have visions, they make no effort to describe them, and do not 
occupy themselves with self-admiration on that account, and 
are careless of praise and blame alike, and are undisturbed by 
denial and belief. 

It is absurd to charge al-Halláj with being a magician. 
According to the principles of Muhammadan orthodoxy, magic 
is real, just as miracles are real ; but the manifestation of magic 
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in the state of perfection is infidelity, whereas the manifestation 
of miracles in the state of perfection is knowledge of God 
(ma‘rifat), because the former is the result of God’s anger, while 
the latter is the corollary of His being well pleased. I will 
explain this more fully in the chapter on the affirmation of 
miracles, By consent of all Sunnites who are endowed with 
perspicacity, no Moslem can be a magician and no infidel can 
be held iù honour, for contraries never meet. Husayn, as long 
as he lived, wore the garb of piety, consisting in prayer and 
praise of God and continual fasts and fine sayings on the subject 
of Unification. If his actions were magic, all this could not 
possibly have proceeded from him. Consequently, they must 
have been miracles, and miracles are vouchsafed only to a true 
saint. Some orthodox theologians reject him on the ground 
that his. sayings are pantheistic (bæ-ma'ni-yi imtizáj ú ittihád), 
but the offence lies solely in the expression, not in the meaning. 
A person overcome with rapture has not the power of expressing 
himself correctly ; besides, the meaning of the expression may 
be difficult to apprehend, so that people mistake the writer’s 
intention, and repudiate, not his real meaning, but a notion 
which they have formed for themselves. I have seen at Baghdád 
and in the adjoining districts a number of heretics who pretend 
to be the followers of al-Halláj and make his sayings an 
argument for their heresy (gaxdaga) and call themselves Hallajis. 
They spoke of him in the same terms of exaggeration (ghuluww) 
as the Rafid{s (Shi'ites) apply to ‘Alf, I will refute their doctrines 
in the chapter concerning the different Suf{ sects. In conclusion, 
you must know that the sayings of al-Halláj should not be taken 
as a model, inasmuch as he was an ecstatic (saghlib andar hál-i 
khud), not firmly settled (mutamakkin), and a man needs to be 
firmly settled before his sayings can be considered authoritative. 
Therefore, although he is dear to my heart, yet his “path” is 
not soundly established on any principle, and his state is not 
fixed in any position, and his experiences are largely mingled 
with error. When my own visions began I derived much 
support from him, that is to say, in the way of evidences 
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(Bardhin). At an earlier time I composed a book in explanation 
of his sayings and demonstrated their sublimity by proofs and 
arguments, Furthermore, in another work, entitled Minhdj, 
I have spoken of his life from beginning to end; and now 
I have given some account of him in this place. How can 
a doctrine whose principles require to be corroborated with so 
much caution be followed and imitated? Truth and idle fancy 
never agree. He is continually seeking to fasten upon some 
erroneous theory. It is related that he said: Ad-alsinat mustan- 
tigdt tahta nutgihd mustahlikdt; ie. “ speaking tongues are the 
destruction of silent hearts”. Such expressions are entirely 
mischievous, Expression of the meaning of reality is futile. 
If the meaning exists it is not lost by expression, and if it is 
non-existent it is not created by expression. Expression only 
produces an unreal notion and leads the student mortally astray 
by causing him to imagine that the expression is the real 
meaning. 


s4, ABU IsHAQ IBRAHIM B, AHMAD AL-KHAWWAS. 


He attained a high degree in the doctrine of trust in God 
(tawakkul). He met many Shaykhs, and many signs and 
miracles were vouchsafed to him. He is the author of excellent 
works on the ethics of Süfiism. It is related that he said: “ All 
knowledge is comprised in two sentences : ‘do not trouble your- 
self with anything that is done for you, and do not neglect 
anything that you are bound to do for yourself,” i.e, do not 
trouble yourself with destiny, for what is destined from eternity 
will not be changed by your efforts, and do not neglect His 
commandment, for you will be punished if you neglect it. He 
was asked what wonders he had seen. “Many wonders,” he 
replied, “but the most wonderful was that the Apostle Khidr 
begged me to let him associate with me, and I refused, Not 
that I desired any better companion, but I feared that I should 
depend on him rather than on God, and that my trust in God 


1 Literally, “The tongues desire to speak, (but) under their speech they desire 
to perish.?? 
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would be impaired by consorting with him, and that in 
consequence of performing a work of supererogation I should 
fail to perform a duty incumbent on me.” This is the degree 
of perfection. 


55. ABU HAMZA AL-BAGHDADI AL-BAZZAz. 

He was one of the principal Suff scholastic theologians 
(mutakallimdn). He was a pupil of Hárith Muhásibí, and 
associated with Sari and was contemporary with Nuri and 
Khayr Nassáj. He used to preach in the Rusáfa mosque at 
Baghdad: He was versed in Koranic exegesis and criticism, 
and related Apostolic Traditions on trustworthy authority. It 
was he who was with Nürí when the latter was persecuted and 
when God delivered the Sufis from death. I will tell this story 
in the place where Núrí's doctrine is explained. It is recorded 
that Abi Hamza said: “If thy ‘self’ (xa/s) is safe from thee, 
thou hast done all that is due to it; and if mankind are safe 
from thee, thou hast paid all that is due to them,” ie, there are 
two obligations, one which thou owest to thy “self” and one 
which thou owest to others. If thou refrain thy “self” from 
sin and seek for it the path of future salvation, thou hast 
fulfilled thy obligation towards it; and if thou make others 
secure from thy wickedness and do not wish to injure them, 
thou hast fulfilled thy obligation towards them. Endeavour 
that no evil may befall thy “self” or others from thee: then 
occupy thyself with fulfilling thy obligation to God. 


56. ABÚ BAKR MUHAMMAD B. MUSA AL-WaASITI. 

He was a profound theosophist, praiseworthy in the eyes of 
all the Shaykhs. He was one of the early disciples of Junayd. 
His abstruse manner of expression caused his sayings to be 
regarded with suspicion by formalists (séhiriydv). He found 
peace in no city until he came to Merv. The inhabitants of 
Merv welcomed him on account of his amiable disposition—for 
he was a virtuous man—and listened to his sayings; and he 
passed his life there. It is related that he said: “Those who 
remember their praise of God (dir) are more heedless than 
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those who forget their praise,” because if-anyone forgets the 
praise, it is no matter; but it does matter if he remembers 
the praise and forgets God. Praise is not the same thing as the 
object of praise. Neglect of the object of praise combined with 
thought of the praise approximates to heedlessness more closely 
than neglect of the praise without thought. He who forgets, in 
his forgetfulness and absence, does not think that he is present 
(with God), but he who remembers, in his remembrance and 
absence from the object of praise, thinks that he is present (with 
God). Accordingly, to think that one is present when one is 
not present comes nearer to heedlessness than to be absent 
without thinking that one is present, for conceit (pinddsht) is 
the ruin of those who seek the Truth. The more conceit, 
the less reality, and vice versd. Conceit really springs from the 
suspiciousness (¢#/at) of the intellect, which is produced by the 
insatiable desire (xahmat) of the lower soul ; and holy aspiration 
(kimmat) has nothing in common with either of these qualities. 
The fundamental principle of remembrance of God (dhikr) is 
either in absence (g/aybað) or in presence (%ugdúr). When 
anyone is absent from himself and present with God, that state 
is not presence, but contemplation (veushékadat) ; and when 
anyone is absent from God and present with himself, that state 
is not remembrance of God (47/46), but absence ; and absence is 
the result of heedlessness (ghaflat). The truth is best known 
to God. 


57. ABU BAKR B. DULAF B. JAHDAR AL-SHIBLÍ. 


He was a great and celebrated Shaykh. He had a blameless 
spiritual life and enjoyed perfect communion with God. He 
was subtle in the use of symbolism, wherefore one of the moderns 
says: “The wonders of the world are three: the symbolical 
utterances (zshdrdt) of Shibli, and the mystical sayings (nukat) 
of Murta‘ish, and the anecdotes (%ikáyátť) of Ja'far.^! At first 
he was chief chamberlain to the Caliph, but he was converted 
in the assembly-room (sajlis) of Khayr al-Nassáj and became 


1 See No. 58. 
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a disciple of Junayd. He made the acquaintance of a large 
number of Shaykhs. It is related that he explained the verse 
“ Tell the believers to refrain their eyes " (Kor. xxiv, 30) as follows : 
“OQ Muhammad, tell the believers to refrain their bodily eyes 
from what is unlawful, and to refrain their spiritual eyes from 
everything except God,” i.e. not to look at lust and to have no 
thought except the vision of God. It is a mark of heedlessness 
to follow one’s lusts and to regard unlawful things, and the 
greatest calamity that befalls the heedless is that they are 
ignorant of their own faults; for anyone who is ignorant here 
shall also be ignorant hereafter: “ Those who are blind in this 
world shall be blind in the next world” (Kor. xvii, 74). In truth, 
until God clears the desire of lust out of a man’s heart the 
bodily eye is not safe from its hidden dangers, and until God 
establishes the desire of Himself in a man’s heart the spiritual 
eye is not safe from looking at other than Him. 

It is related that one day when Shibl{ came into the bazaar, 
the people said, “This isa madman.” He replied: “ You think 
Tam mad, and I think you are sensible: may God increase my 
madness and your sense!” i.e., inasmuch as my madness is the 
result of intense love of God, while your sense is the result of 
great heedlessness, may God increase my madness in order that 
I may become nearer and nearer to Him, and may He increase 
your sense in order that you may become farther and farther 
from Him. This he said from jealousy (g/ayrat) that anyone 
should be so beside one's self as not to separate love of God 
from madnéss and not to distinguish between them in this 
world or the next. 


58. ABÚ MUHAMMAD JA'FAR B. NUSAYR AL-KHULDÍ. 


He is the well-known biographer of the Saints. One of the 
most eminent and oldest. of Junayd’s pupils, he was profoundly 
versed in the various branches of Sufiism and paid the utmost 
respect to the Shaykhs. He has many sublime sayings. In 
order to avoid spiritual conceit, he attributed to different 
persons the anecdotes which he composed in illustration of 
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each topic. It is related that he said: “ Trust in God is 
equanimity whether you find anything or no,” ie, you are 
not made glad by having daily bread or sorrowful by not 
having it, because it is the property of the Lord, who has 
a better right than you either to preserve or to destroy: do 
not interfere, but let the Lord dispose of His own. Ja‘far 
relates that he went to Junayd and found him suffering from 
a fever. “O Master,” he cried, “tell God in order that He may 
restore thee to health.” Junayd said : “ Last night I was about 
to tell Him, but a voice whispered in my heart, ‘Thy body 
belongs to Me: I keep it well or ill, as I please. Who art 
thou, that thou shouldst interfere with My property. ” 


59. ABU ‘ALi MUHAMMAD B. AL-QASIM AL-RUDBARI. 

He was a great Súfí and of royal descent. Many signs and 
virtues were vouchsafed to him. He discoursed lucidly on the 
arcana of Súfiism. It ís related that he said: “ He who desires 
(murtd) desires for himself only what God desires for him, and 
he who is desired („wrád) does not desire anything in this 
world or the next except God." Accordingly, he who is satisfied ` 
with the will of God must abandon his own will in order that he 
may desire, whereas the lover has no will of his own that he 
should have any object of desire. He who.desires God desires 
only what God desires, and he whom God desires desires only 
God. Hence satisfaction (rid) is one of the * stations " 
(magáimát) of the beginning, and love (7zahabbat) is one of the 
“states” (ahwdl) of the end. The “stations” are connected 
with the realization of servantship ('uózZzyyat), while ecstasy 
(mashrab) leads to the corroboration of Lordship (ruóZózyyat). 
This being so, the desirer (suréd) subsists in himself, and the 
desired (s2urdd) subsists in God. 


60. ABU 'L-ABBÁS QÁSIM B. AL-MAHDÍ! AL-SAYYÁRÉ 
He associated with Abú Bakr Wásití and derived instruction 
from many Shaykhs. He was the most accomplished (azraf) 
of the Súfís in companionship (szZóaz) and the most sparing 
1 Nafakát, No. 167, has ** Qásim b. al-Qásim al-Mahdí >. 
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(azhad) of them in friendship («éfaz). He is the author of lofty 
sayings and praiseworthy compositions. It is related that he 
said: “ Unification (a/-taw/id) is this: that nothing should occur 
to your mind except God." He belonged to a learned and 
influential family of Merv. Having inherited a large fortune 
from his father, he gave the whole of it in return for two of 
the Apostle's hairs. Through the blessing of those hairs God 
bestowed on him a sincere repentance. He fell into the 
company of Abú Bakr Wásití, and attained such a high degree 
that he became the leader of a Súfí sect. When he was on the 
point of death, he gave dircctions that those hairs should be 
placed in his mouth. His tomb is still to be seen at Merv, and 
people come thither to seek what they desire; and their prayers 
are granted. 


61. ABU ‘ABDALLAH MUHAMMAD B. KHAFÍF. 

He was the Imam of his age in diverse sciences. He was 
renowned for his mortifications and for his convincing eluci- 
dation of mystical truths. His spiritual attainments are clearly 
shown by his compositions. He was acquainted with Ibn 'Atá 
and Shiblí and Husayn b. Mansur and Jurayri, and associated 
at Mecca with Abi Ya‘qub Nahrajiri, He made excellent 
journeys in detachment from the world (dajréd). He was of 
royal descent, but God bestowed on him repentance, so that he 
turned his back on the glories of this world. He is held in high 
esteem by spiritualists. It is related that he said: “ Unification 
consists in turning away from nature,” because the natures of 
mankind are all veiled from the bounties and blind to the 
beneficence of God. Hence no one can turn to God until he 
has turned away from nature, and the "natural" man (sd/ió 
Zab') is unable to apprehend the reality of Unification, which is 
revealed to you only when you see the corruption of your 
own nature. 


62, ABU 'UTHMÁN SA'ÍD B. SALLÁM AL-MAGHRIBÍ. 


He was an eminent spiritualist of the class who have attained 
“fixity” (ahl-¢ tamkin), and was profoundly versed in various 
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departments of knowledge. He practised austerities, and is 
the author of many notable sayings and excellent proofs con- 
cerning the observation of spiritual blemishes (ru'yat-< dfét). 
It is related that he said : “ Whenever anyone prefers association 
with the rich to sitting with the poor God afflicts him with 
spiritual death." The terms “association” (swat) and “sitting 
with” (mudlasat) are employed, because a man turns away from 
the poor only when he has sat with them, not when he has 
associated with them; for there is no turning away in associa- 
tion. When he leaves off sitting with the poor in order to 
associate with the rich, his heart becomes dead to supplication 
(uiydz) and his body is caught in the toils of covetousness (#2). 
Since the result of turning away from wnjálasat is spiritual 
death, how should there be any turning away from subat? 
The two terms are clearly distinguished from each other in 
this saying. 


63. ABU ’L-QAsIM IBRAHIM B. MUHAMMAD B. MAHMUD 
AL-NASRABADI. 

He was like a king in Níshápúr, save that the glory of kings 
is in this world, while his was in the next world. Original 
sayings and exalted signs were vouchsafed to him. Himself 
a pupil of Shiblí, he was the master of the later Shaykhs of 
Khurásán. He was the most learned and devout man of his 
age. It is recorded that he said: “Thou art between two 
relationships: one to Adam, the other to God. If thou claim 
relationship to Adam, thou wilt enter the arenas of lust and the 
places of corruption and error; for by this claim thou seekest to 
realize thy humanity (Zaszarzyyat) God hath said: ‘ Verily, he 
was unjust and foolish’ (Kor. xxxiii, 72). If, however, thou 
claim relationship to God, thou wilt enter the stations of 
revelation and evidence and protection (from sin) and saint- 
ship; for by this c aim thou seekest to realize thy servantship 
('ubiidzyyat). God hath said : * The servants of the Merciful are 
those who walk on the earth meekly’ (Kor. xxv, 64).” Relation- 
ship to Adam ends at the Resurrection, whereas the relationship 
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of being a servant of God subsists always and is unalterable. 
When a man refers himself to himself or to Adam, the utmost 
that he can reach is to say: “ Verily, I have injured myself” 
(Kor. xxviii, 15); but when he refers himself to God, the son 
of Adam is in the same case as those of whom God hath said : 
*Q My servants, there is no fear for you this day" (Kor. xliii, 68). 


64. ABU 'L-HASAN 'ALÍ B. IBRÁHÍM AL-HUSRÍ. 

He is one of the great Imams of the Sufis and was unrivalled 
in his time. He has lofty sayings and admirable explanations 
in all spiritual matters, It is related that he said: “Leave me 
alone in my affliction! Are not ye children of Adam, whom 
God formed with His own hand and breathed a spirit into 
him and caused the angels to bow down to him? Then He 
commanded him to do something, and he disobeyed. If the 
first of the wine-jar is dregs, what will its last be?” That is to 
say: “ When a man is left to himself he is all disobedience, but 
when Divine favour comes to his help he is all love. Now 
regard the beauty of Divine favour and compare with it the 
ugliness of thy behaviour, and pass thy whole life in this." 


I have mentioned some of the ancient Súfís whose example 
is authoritative. If I had noticed them all and had set forth 
their lives in detail and had included the anecdotes respecting 
them, my purpose would not have been accomplished, and this 
book would have run to great length. Now I will add some 
account of the modern Süfís. 


CHAPTER XII. 
CONCERNING THE PRINCIPAL SUFIS OF RECENT TIMES. 


You must know that in our days there are some persons who 
cannot endure the burden of discipline (*2yddat), and seek 
authority (riydsa£) without discipline, and think that all Süfís 
are like themselves; and when they hear the sayings of those 
who have passed away and see their eminence and read of their 
devotional practices they examine themselves, and finding that 
they are far inferior to the Shaykhs of old they no longer 
attempt to emulate them, but say: “ We are not as they, and 
there is none like them in our time." Their assertion is absurd, 
for God never leaves the earth without a proof (yat) or the 
Moslem community without a saint, as the Apostle said: “One 
sect of my people shall continue in goodness and truth until the 
hour of the Resurrection." And he said also: “There shall 
always be in my people forty who have the nature of Abraham.” 

Some of those whom I shall mention in this chapter are 
already deceased, and some are still living. 


I. Abu ’L-‘ABBAS AIIMAD B. MUHAMMAD AL-QaAssAB. 


He associated with the leading Shaykhs of Transoxania. He 
was famed for his lofty spiritual endowments, his true sagacity, 
his abundant evidences, ascetic practices, and miracles. Abu 
‘Abdallah Khayyati, the Imam of Tabaristán, says of him: “It 
is one of God's bounties that He has made a person who was 
never taught able to answer our questions about any difficulty 
touching the principles of religion and the subtleties of Unifica- 
tion.” Although Abu ’l-‘Abbdas Qassdb was illiterate (eZ), he 
discoursed in sublime fashion concerning the science of Súfiism 
and theology. I have heard many stories of, him, but my rule 
in this book is brevity. One day a camel, with a heavy burden, 

M 


162 KASHF AL-MAHJUB. 


was going through the market-place at Amul, which is always 
muddy. The camel fell and broke its leg. While the lad in 
charge of it was lamenting and lifting his hands to implore the 
help of God, and the people were about to take the load off its 
back, the Shaykh passed by, and asked what was the matter. 
On being informed, he seized the camel’s bridle and turned his 
face to the sky and said: “O Lord! make the leg of this camel 
whole. If Thou wilt not do so, why hast Thou let my heart be 
melted by the tears of a lad?” The camel. immediately got up 
and went on its way. 

It is stated that he said: “ All mankind, whether they will or 
no, must reconcile themselves to God, or else they will suffer 
pain,” because, when you are reconciled to Him in affliction, you 
see only the Author of affliction, and the affliction itself does 
not come ; and if you are not reconciled to Him, affliction comes - 
and your heart is filled with anguish. God having predestined 
our satisfaction and dissatisfaction, does not alter His pre- 
destination : therefore our satisfaction with His decrees is a part 
of our pleasure. Whenever anyone reconciles himself to Him, 
that man’s heart is rejoiced ; and whenever anyone turns away 
from Him, that man is distressed by the coming of destiny. 


2. ABU ‘ALi HASAN B, MUHAMMAD AL-DaQgda. 


He was the leading authority in his department (of science) 
and had no rival among his contemporaries. He was lucid in 
exposition and eloquent in speech as regards the revelation of 
the way to God. He had seen many Shaykhs and associated 
with them. He was a pupil of Nasrábádí! and used to be 
a-preacher (tadkkír kardf). It is related that he said : “ Whoever 
becomes intimate with anyone except God is weak in his 
(spiritual) state, and whoever speaks of anyone except God is 
false in his speech," because intimacy with anyone except God 
springs from not knowing God sufficiently, and intimacy with 
Him is friendlessness in regard to others, and the friendless man 
does not speak of others. 


! See Chapter XI, No. 63. 
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I heard an old man relate that one day he went to the 
place where al-Daqqáq held his meetings, with the intention 
of asking him about the state of those who trust in God 
(mutawakkilén). Al-Daqqdq was wearing a fine turban manu- 
factured in Tabaristán, which the old man coveted. He said 
to al-Daqqaq: “ What is trust in God?” The Shaykh replied : 
“To refrain from coveting people’s turbans.” With these words 
he flung his turban in front of the questioner. 


3. ABU ’L-HASAN ‘ALI B. AHMAD AL-KHURQANI. 


He was a great Shaykh and was praised by all the Saints in 
his time. Shaykh Abt Sa‘id visited him, and they conversed 
with each other on every topic. When he was about to take 
leave he said to al-Khurgání: “I choose you to ‘be my 
successor.” I have heard from Hasan Mu'addib, who was the 
servant of Abu Sa‘id, that when Abu Sa‘id came into the 
presence of al-Khurgánf, he did not speak another word, but 
listened and only spoke by way of answering what was said by 
the latter. Hasan asked him why he had been so silent, He 
replied: “One interpreter is enough for one theme" And 
I heard the Master, Abu 'l-Qásim Qushayrí, say: *When I came 
to Khurgán, my eloquence departed and I no longer had any 
power to express myself, on account of the veneration with 
which that spiritual director inspired me ; and I thought that 
I had been deposed from my own saintship." 

It is related that he said: “There are two ways, one wrong 
and one right. The wrong way is Man's way to God, and the 
right way is God's way to Man. Whoever says he has attained 
to God has not attained ; but when anyone says that he has 
been made to attain to God, know: that he has really attained." 
It is not a question of attaining or not attaining, and of 
salvation or non-salvation, but one of being caused to attain or 
not to attain, and of being given. salvation or being not given 
salvation. 
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4. ABU ‘ABDALLAH MUHAMMAD B. ‘ALI, GENERALLY KNOWN 
AS AL-DASTANI. 


He resided at Bistaim. He was learned in various branches 
of science, and is the author of polished discourses and fine 
symbolical indications. He found an excellent successor in 
Shaykh Sahlagi, who was the Imam of those parts. I have 
heard from Sahlagí some of his spiritual utterances (an/ds), 
which are very sublime and admirable. He says, for example: 
“Unification, coming from thee, is existent (azwyi#d), but thou 
in unification art non-existent (sa/gdd),” i.e. unification, when 
it proceeds from thee, is faultless (durus), but thou art faulty 
in unification, because thou dost not fulfil its requirements. The 
lowest degree in unification is the negation of thy personal 
control over anything that thou hast, and the affirmation of 
thy absolute submission to God in all thy affairs, Shaykh 
Sahlagí relates as follows: “Once the locusts came to Bistam 
in such numbers that every tree and field was black with them. 
The people cried aloud for help. The Shaykh asked me: 
‘What is all this pother?’ I told him that the locusts had 
come and that the people were distressed in consequence. He 
rose and went up to the roof and looked towards heaven. The 
locusts immediately began to fly away. By the hour of the 
afternoon prayer not one was left, and nobody lost even a blade 
of grass.” 


5. ABU SA‘iD FADLALLAH B. MUHAMMAD AL-MAYHANI. 


He was the sultan of his age and the ornament of the 
Mystic Path. All his contemporaries were subject to him, 
some through their sound perception, and some through their 
excellent belief, and some through the strong influence of their 
spiritual feelings. He was versed in the different branches 
of science. He had a wonderful religious experience and an 
extraordinary power of reading men’s secret thoughts. Besides 
this he had many remarkable powers and evidences, of which the 
effects are manifest at the present day. In early life he left Mihna 
(Mayhana) and came to Sarakhs in order to study. He attached 
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himself to Abu ‘Ali Zahir, from whom he learned in one day as 
much as is contained in three lectures, and he used to spend in 
devotion the three days that he had saved in this manner. The 
saint of Sarakhs at that time was Abu ’l-Fadl Hasan. One day, 
when Abú Sa‘id was walking by the river of Sarakhs, Abu ’l- 
Fadl met him and said: “Your way is not that which you 
are taking: take your own way.” The Shaykh did not attach 
himself to him, but returned to his native town and engaged in 
asceticism and austerities until God opened to him the door of 
guidance and raised him to the highest rank. I heard the 
following story from Shaykh Abú Muslim Farisi: “I had 
always,” he said, “been on unfriendly terms with the Shaykh. 
Once I set out to pay him a visit. My patched frock was so 
dirty that it had become like leather. When I entered his 
presence, I found him sitting on a couch, dressed in a robe of 
Egyptian linen. I said to myself: ‘This man claims to be 
a dervish (fagér) with all these worldly encumbrances (‘a/d’'7g), 
while I claim to be a dervish with all this detachment from the 
world (¢ajr/d). How can I agree with this man?’ He read 
my thoughts, and raising his head cried: ‘O Abú Muslim, 
in what díván have you found that the name of dervish is 
applied to anyone whose heart subsists in the contemplation 
of God?' i.e. those who contemplate God are rich in God, 
whereas dervishes ( fvgará) are occupied with self-mortification. 
I repented of my conceit and asked God to pardon me for such 
an unseemly thought." 

And it is related that he said: “ Súfiism is the subsistence of 
the heart with God without any mediation.” This alludes to 
contemplation (mushdhadat), which is violence of love, and 
absorption of human attributes in realizing the vision of God, 
and their annihilation by the everlastingness of God. I will 
discuss the nature of contemplation in the chapter which treats 
of the Pilgrimage. 

On one occasion Abü Sa'íd sét out from Níshápür towards 
Tus. While he was passing through a mountainous ravine his 
feet felt cold in his boots. A dervish who was then with him 


166 KASHF AL-MAHJUB. 


says: “I thought of tearing my waist-cloth (/Z/a) into two 
halves and wrapping them round his feet; but I could not 
bring myself to do it, as my fúa was a very fine one. When 
we arrived at Tus I attended his meeting and asked him to 
tell me the difference between suggestions of the Devil (waswds) 
and Divine inspiration (z/kdm). He answered: ‘It was a Divine 
inspiration that urged you to tear your /Z/a into two pieces for 
the sake of warming my feet; and it was a diabolic suggestion 
that hindered you from doing so.’” ' He performed a whole series 
of miracles of this kind which are wrought by spiritual adepts. 


6. ABU ’L-FADL MUHAMMAD B. AL-HASAN AL-KHUTTALÍ. 


He is the teacher whom I follow in Sufiism. He was versed 
in the science of Koranic exegesis and in traditions (r7wéydt). 
In Súfiism he held the doctrine of Junayd. He was a pupil of 
Husrí! and a companion of Sírawání, and was contemporary, 
with Abú “Amr Qazwíní and Abu 'l-Hasan b. Sáliba. He spent 
sixty years in sincere retirement from the world, for the most 
part on Mount Lukam. He displayed many signs and proofs 
(of saintship), but he did not wear the garb or adopt the 
external fashions of the Sufis, and he used to treat formalists 
with severity. I never saw any man who inspired me with greater 
awe than he did. It is related that he said: “ The world is but 
a single day, in-which we are fasting," ie, we get nothing from 
it, and are not occupied with it, because we have perceived its 
corruption and its “veils” and have turned our backs upon it. 
Once I was pouring water on his hands in order that he might 
purify himself. The thought occurred to me: “Inasmuch as 
everything is predestined, why should free men make them- 
selves the slaves of spiritual directors in the hope of having 
miracles vouchsafed to them?” The Shaykh said: “O my son, 
I know what you are thinking. Be assured that there is a cause 
for every decree of Providence. When God wishes to bestow 
a crown and a kingdom on a guardsman’s son (‘awán-bacha), 
He gives him repentance and employs him in the service of one 


1 See Chapter XI, No. 64. 
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of His friends, in order that this service may be the means of 
his obtaining the gift of miracles" Many such fine sayings he 
uttered to me every day. He died at Bayt al-Jinn, a village 
situated at the head of a mountain pass between Bániyás! and 
the river of Damascus. While he lay on his death-bed, his head 
resting on my bosom (and at that time I was feeling hurt, as 
men often do, by the behaviour of a friend of mine), he said to 
me: “O my son, I will tell thee one article of belief which, if 
thou holdest it firmly, will deliver thee from all troubles. 
Whatever good or evil God creates, do not in any place or 
circumstance quarrel with His action or be aggrieved in thy 
heart" He'gave no further injunction, but yielded up his soul. 


7. ABU 'L-OÁSIM ‘ABD AL-KARÍM B. HAWÁZIN AL-QUSHAYRÍ. 


In his time he was a wonder. His rank is high and his 
position is great, and his spiritual life and manifold virtues are 
well known to the people of the present age. He is the author 
of many fine sayings and exquisite works, all of them, profoundly 
theosophical, in every branch of science. God rendered his 
feelings and his tongue secure from anthropomorphism (/ashz). 

.I have heard that he said: “The Sufi is like the disease called 
birsdm, which begins with delirium and ends in silence; for 
when you have attained ‘fixity’ you are dumb.” Süfiism 
(safwat) has .two sides: ecstasy (wad) and visions (numúd), 
Visions belong to novices, and the expression of such visions 
is delirium. (Zad/taydz). Ecstasy belongs to adepts, and the 
expression of ecstasy, while the ecstasy continues, is impossible. 
So long as they are only seekers they utter lofty aspirations, 
which seem delirium even to those who aspire (a%l-i kimmat), 
but when they have attained they cease, and no more express 
anything either by word or sign. Similarly, since Moses was 
a beginner („ubtadf) all his desire was for vision of God ; he 
expressed his desire and said, “ O Lord, show me that I may 
behold Thee” (Kor. vii, 139). This expression of an unattained 


! L. Bániyán, IJ. Mániyán. 
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desire seemed like delirium. Our Apostle, however, was an 
adept (muntat) and firmly established (mutamakkin). When 
his person arrived at the station of desire his desire was annihi- 
lated, and he said, “ I cannot praise Thee duly.” 


8. ABU ’L-‘ABBAS AHMAD B, MUHAMMAD AL-ASHQANi. 


He was an Imam in every branch of the fundamental and 
derivative sciences, and consummate in all respects. He had 
met a great number of eminent Sufis. His doctrine was based 
on “annihilation” (/avd), and his recondite manner of expression 
was peculiarly his own; but I have seen some fools who 
imitated it and adopted his ecstatic phrases (shathhd). It is 
not laudable to imitate even a spiritual meaning: mark, then, 
how wrong it must be to imitate a mere expression! I was 
very intimate with him, and he had a sincere affection for me. 
He was my teacher in some sciences. During my whole life 
I have never seen anyone, of any sect, who held the religious 
law in greater veneration than he. He was detached from all 
created things, and only an Imám of profound insight could 
derive instruction from him, on account of the subtlety of his 
theological expositions. He always had a natural disgust of 
this world and the next, and was constantly exclaiming : 
Ashtahi ‘adam lá wujid lahu, “I long for a non-existence 
that has no existence.” And he used to say in Persian : 
“Every man has an impossible desire, and I too have an 
impossible desire, which I surely know-will never be realized, 
namely, that God should bring me to a non-existence that 
will never return to existence.” He wished this because 
“stations” and miracles are all centres of veiling (ie. they 
veil man from God). Man has fallen in love with that which 
veils him. Non-existence in desire of vision is better than 
taking delight in veils. Inasmuch as Almighty God is a 
Being that is not subject to not-being, what loss would His 
kingdom suffer if I become a nonentity that shall never be 
endowed with existence? This is a sound principle in a real 
annihilation. 
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9. Abu 'L-OÁSIM bk. ‘ALI b. ‘ABDALLAH AL-GURGÁNÍ 


(may God prolong his life for the benefit of us and of all 
Moslems !). 


In his time he was unique and incomparable. His beginning 
(ibtidd) was very excellent and strong, and his journeys were 
performed with punctilious observance (of the sacred law). At 
that time the hearts of all initiates (að? dargál) were 
turned towards him, and all seekers (/d/ibíz) had a firm belief 
in him. He possessed a marvellous power of revealing the 
inward experiences of novices (kashf-i wagi‘a-i murídán), and 
he was learned in various branches of knowledge. All his 
disciples are ornaments of the society in which they move. 
Please God, he will have an excellent successor, whose authority 
the whole body of Súfís will recognize, namely, Abú “Alí al- 
Fadl b. Muhammad al-Fármadhí (may God lengthen his 
days!) who has not omitted to fulfil his duty towards his 
master, and has turned his back on all (worldly) things, and 
through the blessings of that (renunciation) has been made 
by God the spiritual mouthpiece (sabdn-7 hál) of that venerable 
Shaykh. 

One day I was seated in the Shaykh’s presence and was 
recounting to him my experiences and visions, in order that 
he might test them, for he had unrivalled skill in this. He 
was listening kindly to what I said. The vanity and enthusiasm 
of youth made me eager to relate those matters, and the 
thought occurred to me that perhaps the Shaykh, in his 
novitiate, did not enjoy such experiences, or he would not 
show so much humility towards me and be so anxious to 
inquire concerning my spiritual state. The Shaykh perceived 
what I was thinking. “My dear friend,” he said, “you must 
know that my humility is not on account of you or your 
experiences, but is shown towards Him who brings experiences 
to pass. They are not peculiar to yourself, but common to all 
seekers of God.” On hearing him say this I was utterly taken 


! Nafahát, No. 428. 
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aback. He saw my confusion and said: “O my son, Man 
has no further relation to this Path except that, when he is 
attached to it, he imagines that he has found it, and when he 
is deposed from it he clothes his imagination in words. Hence 
both his negation and his affirmation, both his non-existence 
and existence, are imagination. Man never escapes from the 
prison of imagination. It behoves him to stand like a slave 
at the door and put away from himself every relation (nisbat) 
except that of manhood and obedience.” Afterwards I had 
much spiritual conversation with him, but if I were to enter 
upon the task of setting forth his extraordinary powers my 
purpose would be defeated. 


10. ABU AHMAD AL-MUZAFFAR B. AHMAD B. HAMDÁN. 


While he was seated on the cushion of authority (rzydsat), 
God opened to him’ the door of this mystery (Súfiism) and 
bestowed on him the crown of miracles. He spoke eloquently 
and discoursed with sublimity on annihilation and subsistence 
(/aná ú bagá). The Grand Shaykh, Abu Sa‘fd, said: “I was 
led to the court (of God) by the way of servantship (óandagí), 
but Khwája Muzaffar was conducted thither by the way of lord- 
ship and dominion (Ahwdjag?),” ie. “I attained contemplation 
(mushdhadat) by means of self-mortification (sud¢hadat), whereas 
he came from contemplation to self-mortification ". I have heard 
that he said: “That which great mystics have discovered by 
traversing deserts and wildernesses I have gained in the seat of 
power and pre-eminence (ódlisk ú sadr)." Some foolish and 
‘conceited persons have attributed this saying of his to arrogance, 
but it is never arrogant to declare one’s true state, especially 
when the speaker is a spiritualist. At the present time Muzaffar 
has an excellent and honoured successor in Khwaja Ahmad. 
One day, when I was in his company, a certain pretender of 
Níshápúr happened to use’ the expression: “He becomes 
annihilated and then becomes subsistent.” Khwája Muzaffar 
said: “How can subsistence (dagd) be predicated of annihilation 
(fané)? Annihilation means ‘not-being’, while subsistence 
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refers to ‘being’: each term negates the other. We know what 
annihilation is, but when it is not, if it becomes ‘being’, its 
identity (‘ayz) is lost. Essences are not capable of annihilation. 
Attributes, however, can be annihilated, and so can secondary 
causes. Therefore, when attributes and secondary causes are 
annihilated, the Object invested with attributes and the Author 
of secondary causes continues to subsist’: His essence does not 
admit of annihilation.” I do not recollect the precise words in 
which Muzaffar expressed his meaning, but this was the purport 
of them. Now I will explain more clearly what he intended, 
in order that it may be more generally understood. A man’s 
will (¢khtiydr) is an attribute of himself, and he is veiled by his 
will from the will of God. Therefore a man’s attributes veil 
him from God. Necessarily, the Divine will is eternal and 
the human will phenomenal, and what is eternal cannot be 
annihilated. When the Divine will in regard to a man becomes 
subsistent (dagdé ydbaa), his will is annihilated and his personal 
initiative disappears. But God knows best. 

One day I came into his presence, when the weather was 
extremely hot, wearing a traveller's dress and with my hair in 
disorder. He said to me: “Tell me what you wish at this 
moment" I replied that I wished to hear some music (samd‘). 
He immediately sent for a singer (gazwzwd/) and a number of 
musicians. Being young and enthusiastic and filled. with the 
ardour of a novice, I became deeply agitated as the strains of 
the music fell on my ear. After a while, when my transports 
subsided, he asked me how I liked it. I told him that I had 
enjoyed it very much. He answered: “ A time will come when 
this music will be no more to you than the croaking of a raven. 
The influence of music only lasts so long as there is no 
contemplation, and as soon as contemplation is attained music 
has no power. Take care not to accustom yourself to this, lest 
it grow part of your nature and keep you back from higher 
things.” 


CHAPTER XIII. 


A BRIEF ACCOUNT OF THE MODERN SÜFÍS IN DIFFERENT 
COUNTRIES. 


I have not space enough to give biographies of them all, and 
if I omit some the object of this book will not be accomplished. 
Now, therefore, I will mention only the names of individual 
Súfís and leading spiritualists who have lived in my time or are 
still alive, excluding the formalists (ah/-7 rusúm). 


I. SYRIA AND 'IRÁQ. 


Shaykh Zakí b. al-'Alá was an eminent Shaykh. I found 
him to be like a flash of love. He was endowed with wonderful 
signs and evidences. 

Shaykh Abú Jafar Muhammad b. al-Misbáh al-Saydalani 
was one of the principal aspirants to Sufiism. He discoursed 
eloquently on theosophy and had a great fondness for Husayn 
b. Mansür (al- Halláj), some of whose works I have read to him. 

Shaykh Abu 'l-Oásim Suddí! was a director who mortified 
himself and led an excellent spiritual life. He cared tenderly 
for dervishes and had a goodly belief in them. 


2. FARS. 


The Grand Shaykh, Abu 'l-Hasan b. Sáliba? spoke with the 
utmost elegance on Süfiism and with extreme lucidity on 
Unification (Zezw//Z). His sayings are well known. 

The Shaykh and Director (#urshid) Abu Ishaq b. Shahriydr 
was one of the most venerable'Súfís and had complete authority. 

Shaykh Abu '|- Hasan “Alí b. Bakrán was a great mutasawwif, 
and Shaykh Abt Muslim was highly esteemed in his time. 


* IJ. Sudsi, B. Sundusí. 
? See NafaAát, No. 347, where he is called Abu ?]-Ifusayn Sáliba. 
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Shaykh Abu ‘I-Fath b. Saliba is an excellent and hopeful 
successor to his father. 

Shaykh Abt Talib was a man enraptured by the words of 
the Truth. 

I have seen all these except the Grand Shaykh, Abt Ishaq. 


3. QUHISTAN, ADHARBAYAJAN, TABARISTAN, AND KISH. 

Shaykh Faraj? known as Akhí Zanjání, was a man of 
excellent disposition and admirable doctrine. 

Shaykh Badr al-Dín is one of the great men of this sect, and 
his good deeds are many. 

Pádsháh-i Tá'ib was profoundly versed in mysticism. 

Shaykh Abu ‘Abdallah Junaydi was a revered director. 

Shaykh Abi Tahir Makshuf was one of the eminent of 
that time. 

Khwaja Husayn Simnan is an enraptured and hopeful man. 

Shaykh Sahlagi was one of the principal Súfí paupers (sa'álík). 

Ahmad, son of Shaykh Khurqani, was an excellent successor 
to his father. 

Adib. Kumandi was one of the chief men of the time. 


4. KIRMÁN. 

Khwája “Alí b. al-Husayn al-Sírgání was the wandering 
devotee (sayyd/) of his age and made excellent journeys. His 
son,. Hakim, is held in honour. i 

Shaykh Muhammad b. Salama was among the eminent of the 
time. Before him there have been hidden saints of God, and 
hopeful youths and striplings are still to be found. 


5. KHURÁSÁN (where now is the shadow of God's favour). 

The Shaykh and Mujtahid Abu 'l-'Abbás was the heart ot 
spiritualism (szrz-i zza'dnf) and had a goodly life. 

Khwaja Abt Ja‘far Muhammad b. ‘Ali al-Hawari is one of 
the eminent theosophists of this sect. 

Khwaja Abt Ja‘far Turshizi was highly esteemed. 


! B. Kumish. 2 The texts have £ 5 or e 5, but see Wafa/tát, No. 171. 
COCA. 
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Khwaja Mahmud of Níshápür was regarded as an authority 
by his contemporaries. He was eloquent in discourse. 

Shaykh Muhammad Ma'shüq had an excellent spiritual state 
and was aglow with love. 

Khwája Rashíd Muzaffar, the son of Abü Sa'íd, will, it may 
be hoped, become an example to all Süfís and a point to which 
their hearts will turn. 

Khwaja Shaykh Ahmad Hammdadi of Sarakhs was the 
champion of the time. He was in my company for a while, 
and I witnessed many wondrous experiences that lie had. 

Shaykh Ahmad Najjár Samarqandí, who resided at Merv, 
was the sultan of his age. 

Shaykh Abu 'l-Hasan ‘Ali b. Abi ‘Alf al-Aswad was an 
excellent successor to his father, and was unique in the 
sublimity of his aspiration and the sagacity of his intelligence. 

It would be difficult to mention all the Shaykhs'of Khurásán. 
I have met three hundred in that province alone who had such 
mystical endowments that a single man of them would have 
been enough for the whole world. This is due to the fact that 
the sun of love and the fortune of the Súfí Path is in the 
ascendant in Khurásán. 


6. TRANSOXANIA. 

The Khwája and Imám, honoured by high and low, Abü 
Jafar Muhammad b. al-Husayn! al-Haramí, is. an ecstatic 
(mustami* and enraptured man, who has a great affection 
towards the seekers of God. 

Khwája Abú Muhammad Bángharí? had an excellent spiritual 
life, and there was no weakness in his devotional practices. 

Ahmad Íláaí was the Shaykh of his time. He renounced 
forms and habits. | 

Khwája ‘Arif was unparalleled in his day. 

‘Ali b. Ishaq was venerated and had an eloquent tongue. 

I have seen all these Shaykhs and ascertained the “station” 
of each of them. They were all profound theosophists. 


! IJ. Al-Hasan. 
? This „ésða is variously written ** Bángharí " and ** Báyghazi ". 
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7. GHAZNA. 


Abu "'l-Fadl b. al-Asadí was a venerable director, with 
brilliant evidences and manifest miracles. He was like a flash 
of the fire of love. His spiritual life was based on concealment 
(talbís). 

Isma‘{l al-Shdshi was a highly esteemed director. He followed 
the path of “blame” (salémat). 

Shaykh Sdaldr-i Tabarf was one of the Suff divines and had 
an excellent state. 

Shaykh Abt ‘Abdall4h Muhammad b. al-Hakim, known as 
Muríd, was a God-intoxicated man, and was not rivalled by 
any contemporary in his own line. His state was hidden from 
the vulgar, but his signs and evidences were conspicuous, and 
his state was better in companionship (swéaz) than in casual 
meeting (dídár). 

Shaykh Sa‘fd b. Abí Sa'íd al-'Ayyár was a recorder (/dfiz) of 
Apostolic Traditions. He had seen many Shaykhs and was 
a man of powerful spirituality and great knowledge, but he took 
the way of concealment and did not exhibit his true character. 

Khwaja Abu 'l-/Alá ‘Abd al-Rahím b. Ahmad al-Sughdf is 
honoured by all Süffs, and my heart is well-disposed towards 
him. His spiritual state is excellent, and he is acquainted with 
various branches of science, 

Shaykh Awhad Qaswarat b, Muhammad al-Jardizi has a 
boundless affection for Sufis and holds every one of them in 
reverence. He has seen many Shaykhs. 

In consequence of the firm convictions of the people and 
divines of Ghazna, I have good hope that hereafter persons 
will appear in whom we shall believe, and that those wretches 
(garágandagán). who have found their way into this city. and 
have made the externals of Süfiism abominable will be cleared 
out, so that Ghazna will once more become the abode of saints 
and venerable men. 


CHAPTER XIV. 


CONCERNING THE DOCTRINES HELD BY THE DIFFERENT 
SECTS OF SUFIS. 

I have already stated, in the notice of Abu ’l-Hasan Nuri, 
that the Súfís are divided into twelve sects, of which two 
are reprobated and ten are approved. Every one of these 
ten sects has an excellent system and doctrine as regards 
both purgation (sujéhadat) and contemplation (sushdhadat). 
Although they differ from each other in their devotional 
practices and ascetic disciplines, they agree in the fundamentals 
and derivatives of the religious law and Unification. Abú 
Yazid said: “The disagreement of divines is a mercy except 
as regards the detachment (/ajr/d)! of Unification” ; and 
there is a famous tradition to the same effect. The real 
essence of Süfiism lies amidst the traditions (akhddr) of the 
Shaykhs, and is divided only metaphorically and formally. 
Therefore I will briefly divide their sayings in explanation 
of Súfiism and unfold the main principle on which the 
doctrine of each one of them is based, in order that the 
student may readily understand this matter. 


1. THE MUHÁSIBÍS. 

They are the followers of Abú “Abdalláh Hárith b. Asad 
al-Muhásibí, who by consent of all his contemporaries was 
a man of approved spiritual influence and mortified passions 
(magbil al-nafas ti magtil al-nafs), versed in theology, juris- 
prudence, and mysticism. He discoursed on detachment from 
the world and Unification, while his outward and inward 
dealings (with God) were beyond reproach. The peculiarity 
of his doctrine is this, that he does not reckon satisfaction 


1 i.e. the detachment of all phenomenal attributes from the Unity of God. 


. 
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(ridé) among the “stations” (:agdmét), but includes it in 
the “states” (aswdl). He was the first to hold this view, 
which was adopted by the people of Khurásán. The people of 
‘Iraq, on the contrary, asserted that satisfaction is one of the 
“stations ”, and that it is the extreme of trust in God (¢awakkul). 
The controversy between them has gone on to the present day.! 


Discourse on the true nature of Satisfaction and the explanatioit 
of this doctrine. 

In the first place I will establish the true nature of 
satisfaction and set forth its various kinds; then, secondly, 
I will explain the real meaning of “station” (sagdém) and 
“state” (4d/) and the difference between them. 

Satisfaction is of two kinds: (a) the satisfaction of God 
with Man, and (b) the satisfaction of Man with God. Divine 
satisfaction really consists in God's willing that Man should 
-be recompensed (for his good works) and in His bestowing 
grace (Aardmat) upon him. Human satisfaction really consists 
in Man’s performing the command of God and submitting to 
His decree. Accordingly, the satisfaction of God precedes 
that of Man, for until Man is divinely aided he does not 
submit to God’s decree and does not perform His command, 
because Man’s satisfaction is connected with God's satisfaction 
and subsists thereby. In short, human satisfaction is equanimity 
(¢stiwdé-yi dil) towards Fate, whether it withholds or bestows, 
and spiritual steadfastness (¢st7gdmat) in regarding events, 
whether they be the manifestation of Divine Beauty (jamd/) 
or of Divine Majesty (Ja/d/) so that it is all one to a man 
whether he is consumed in the fire of wrath or illuminated 
by the light of mercy, because both wrath and mercy are 
evidences of God, and whatever proceeds from God is good 
in His eyes. The Commander of the Faithful, Husayn b. ‘Ali. 
was asked about the saying of Abú Dharr Ghifárí: “I love 
poverty better than riches, and sickness better than health. 

1 According to Qushayri (105, 21 ff.) the ‘Iraqis held the doctrine which is her 
ascribed to the Khurásánís, and vice versd. 


N 
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Husayn replied: “God have mercy on Abú Dharr! but I say 
that whoever surveys the excellent choice made by God for 
him does not desire anything except what God has chosen 
for him.” When a man sees God’s choice and abandons his 
own choice, he is delivered from all sorrow. This, however, 
does not hold good in absence from God (ghayéat) ; it requires 
presence with God (/udúir), because “satisfaction expels 
sorrows and cures heedlessness”, and purges the heart of 
thoughts relating to other than God and frees it from the 
bonds of tribulation; for it is characteristic of satisfaction to 
deliver (rahkdntdan). 

From the standpoint of ethics, satisfaction is the acquiescence 
of one who knows that giving and withholding are in God's 
knowledge, and firmly believes that God sees him in all circum- 
stances. There are four classes of quietists: (1) those who are 
satisfied „with God's gift (‘a/d), which is gnosis (ma'rifat); 
(2) those who are satisfied with happiness (zz‘sd), which is this 
world; (3) those who are satisfied with affliction (da/é), which 
consists of diverse probations ; and (4) those who are satisfied 
with being chosen (¢s¢zf@), which is love (mahabbat), He who 
looks away from the Giver to the gift accepts it with his soul, 
and when he has so accepted it trouble and grief vanish from 
his heart. He who looks away from the gift to the Giver loses 
the gift and treads the path of satisfaction by his own effort. 
Now effort is painful and grievous, and gnosis is only realized 
when its true nature is divinely revealed; and inasmuch as 
gnosis, when sought by effort, is a shackle and a veil, such gnosis 
is non-cognition (wakéirat). Again, he who is satisfied with this 
world, without God, is involved in destruction and perdition, 
because the whole world is not worth so much that a friend of 
God should set his heart on it or that any care for it should 
enter his mind. Happiness is happiness only when it leads to 
the Giver of happiness; otherwise, it is an affliction, Again, he 
who is satisfied with the affliction that God sends is satisfied 
because in the affliction he sees the Author thereof and can 
endure its pain by contemplating Him who sent it; nay, he 
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does not account it painful, such is his joy in contemplating 
his Beloved. Finally, those who are satisfied with being chosen 
by God are His lovers, whose existence is an illusion alike in 
His anger and .His satisfaction; whose hearts dwell in the 
presence of Purity and in the garden of Intimacy ; who have 
no thought of created things and have escaped from the bonds 
of “stations” and “states” and have devoted themselves to the 
love of God. Their satisfaction involves no loss, for satisfaction 
with God is a manifest kingdom. 


SECTION. 


It is related in the Traditions that Moses said : * O God, show 
me an action with which, if I did it, Thou wouldst be satisfied." 
God answered: “ Thou canst not do that, O Moses!" Then 
Moses fell prostrate, worshipping God and supplicating Him, 
and God made a revelation to him, saying: “O son of ‘Imran, 
My satisfaction with thee consists in thy being satisfied with 
My decree,” i.e. when a man is satisfied with God’s decrees it 
is a sign that God is satisfied with him. 

Bishr Haff asked Fudayl b. ‘Iy4d whether renunciation (zw/d) 
or satisfaction was better, Fudayl replied: “ Satisfaction, because 
he who is satisfied does not desire any higher stage," ie. there 
is above renunciation a stage which the renouncer desires, but 
there is no stage above satisfaction that the satisfied man should 
wish for it. Hence the shrine is superior to the gate. This 
story shows the correctness of Muhásibí's doctrine, that satis- 
faction belongs to the class of “states” and Divine gifts, not to 
the stages that are acquired (by effort). It is possible, however, 
that the satisfied man should have a desire. The Apostle used 
to say in his prayers: “O God, I ask of Thee satisfaction after 
the going forth of Thy ordinance (al-ridé ba'd al-gadá),". 
i.e. “ keep-me in such a condition that when the ordinance comes 
to me from Thee, Destiny may find me satisfied with its coming”. 
Here it is affirmed that satisfaction properly is posterior to the 
advent of Destiny, because, if it preceded, it would only be 
a resolution to be satisfied, which is not the same thing as actual 
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satisfaction. Abu ’l-‘Abbas b. ‘Ata says: ‘ Satisfaction is this, 
that the heart should consider the eternal choice of God on 
behalf of His creature,” i.e. whatever befalls him, he should 
recognize it as the eternal will of God and His past decree, and 
should not be distressed, but should accept it cheerfully. Haérith 
Muhásibí, thé author of the doctrine, says: “ Satisfaction is the 
quiescence (skin) of the heart under the events which flow 
from the Divine decrees.” This is sound doctrine, because the 
quiescence arid tranquillity of the heart are not qualities acquired 
by Man, but are Divine gifts. And as an argument for the view 
that satisfaction is a “state”, not a “station ”, they cite the story 
of ‘Utba al-Ghulám, who one night did not sleep, but kept 
saying: “If Thou chastise me I love Thee, and if Thou have 
mercy on me I love Thee,” ie. “the pain of Thy chastisement 
and the pleasure of Thy bounty affect the body alone, whereas 
the agitation of love resides in the heart, which is not injured 
thereby". This corroborates the view of Muhdasibi. Satisfaction 
is the result of love, inasmuch as the lover is satisfied with what 
is done by the Beloved. Abu ‘Uthmdn Hiri says: “ During the 
last forty years God has never put me in any state that I dis- 
liked, or transferred me to another state that I resented.” This 
indicates continual satisfaction and perfect love. The story of 
the dervish who fell into the Tigris is well known. Seeing that 
he could not swim, a man on the bank cried out to him: “ Shall 
I tell some one to bring you ashore?” The dervish said, “ No.” 
“Then do you wish to be drowned?” “No.” “What, then, 
do you wish?" The dervish replied: “That which God wishes. 
What have I to do with wishing?” 

The Sufi Shaykhs have uttered many sayings on satisfaction, 
which differ in phraseology but agree in the two principles that 
have been mentioned. 


The distinction between a “ State” (hal) and a “ Station” 
(maqam). 
You must know that both these terms are in common use 
among Süfís, and it is necessary that the student should be 
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acquainted withthem. I must discuss this matter here, although 
it does not belong to the present chapter. 

* Station ” (7agdim) denotes anyone’s “ standing "in the Way of 
God, and his fulfilment of the obligations appertaining to that 
“station” and his keeping it until he comprehends its perfection 
so far as lies in a man’s power. It is not permissible that he 
should quit his * station " without fulfilling the obligations thereof. 
Thus, the first “station” is repentance (¢awdat), then comes 
conversion (zvdbat), then renunciation (sad), then trust in God 
(tawakkul), and so on: it is not permissible that anyone should 
pretend to conversion without repentance, or to renunciation 
without conversion, or to trust in God without renunciation. 

“ State" (/ál), on the other hand, is something that descends 
from God into a man's heart, without his being able to repel 
it when it comes, or to attract it when it goes, by his own effort. 
Accordingly, while the term “station” denotes the way of the 
seeker, and his progress in the field of exertion, and his rank 
before God in proportion to his merit, the term “state” 
denotes the favour and grace which God bestows upon the 
heart of His servant, and which are not connected with any 
mortification on the latter’s part. “Station” belongs to the 
category of acts, “state” to the category of gifts. Hence the 
man that has a “station” stands by his own self-mortification, 
whereas the man that has a “state” is dead to “self” and stands 
by a “state” which God creates in him. 

Here the Shaykhs are at variance. Some hold that a “state” 
may be permanent, while others reject this view. Harith 
Muhásibí maintained that a "state" may be permanent. He 
argued that love and longing and "contraction" (gaóg) and 
“expansion ” (Zas/) are "states": if they cannot be permanent, 
then the lover would not be a lover, and until a man’s “state” 
becomes his attribute (sz/az) the name of that “state” is not 
properly applied to him. It is for this reason that he holds 
satisfaction to be one of the "states", and the same view is 
indicated by the saying of Abú “Uthmán: “ During the last 
forty years God has never put me in a ‘state’ that I disliked.” 
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Other Shaykhs deny that a “state” can be permanent. Junayd 
says: “‘ States’ are like flashes of lightning: their permanence 
is merely a suggestion of the lower soul (za/s)" Some have 
said, to the same effect: “‘States’ are like their name,” 
ie. they vanish almost as soon as they descend (¢ahd//u) on 
the heart. Whatever is permanent becomes an attribute, and 
attributes subsist in an object which must be more perfect 
than the attributes themselves; and this reduces the doctrine 
‘that “states” are permanent to an absurdity, I have set forth 
the distinction between “state” and “station” in order that 
you may know what is signified by these terms wherever they 
occur in the phraseology of the Suifis or in the present work. 

In conclusion, you must know that satisfaction is the end 
of the “stations” and the beginning of the “states”: it is 
a place of which one side rests on acquisition and effort, and 
the other side on love and rapture: there is no * station " 
above it: at this point mortifications (mujdhaddt) cease. 
Hence its beginning is in the class of things acquired by 
effort, its end in the class of things divinely bestowed, 
Therefore it may be called either a “station” or a “state”. 

This is the doctrine of Muhásibí as regards the theory of 
Súfiism. In practice, however, he made no difference, except 
that he used to warn his pupils against expressions and acts 
which, though sound in principle, might be thought evil. For 
example, he had a “king-bird” (shdhmurght), which used to 
utter a loud note. One day Abü Hamza of Baghdád, who 
was Harith’s pupil and an ecstatic man, came to see him. 
The bird piped, and Abú Hamza gave a shriek. Hárith rose 
up and seized a knife, crying, “ Thou art an infidel,” and would 
have killed him if the disciples had not separated them. Then 
he said to Abi Hamza: “Become a Moslem, O miscreant!” 
The disciples exclaimed: “O Shaykh, we all know him to be 
one of the elect saints and Unitarians: why does the Shaykh 
regard him with suspicion?”  Hárith replied: “I do not 
suspect him: his opinions are excellent, and I know that he 
is a profound Unitarian, but why should he do something. 
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which resembles the actions of those who. believe in incarnation 
(huliliyén) and has the appearance of being derived from 
their doctrine? If a senseless bird pipes after its fashion, 
capriciðusly, why should he behave as though its note were 
the voice of God? God is indivisible, and the Eternal does 
not become incarnate, or united with phenomena or com- 
mingled with them.” When Abi Hamza perceived the 
Shaykh’s insight, he said: “O Shaykh, although I am right 
in theory, nevertheless, since my action resembled the actions 
of heretics, I repent and withdraw.” 

May God keep my conduct above suspicion! But this is 
impossible when one associates with worldly formalists whose 
enmity is aroused by anyone who does not submit to their 
hypocrisy and sin. 


2. THE QASSÁRÍS. 


They are the followers of Abú Sálih Hamdún b. Ahmad 
b. 'Umára al-Qassár, a celebrated divine and eminent Sufi. 
His doctrine was the manifestation and divulgation of “blame” 
(malámat) He used to say: “God's knowledge of thee is 
better than men's knowledge," ic. thy dealings with God in 
private should be better than thy dealings with men in public, 
for thy preoccupation with men is the greatest veil between 
thee and God. I have given some account of al-Qassár in 
the chapter on “Blame”. He relates the following story: 
“One day, while I was walking in the river-bed in the Híra 
quarter of Níshápár, I met Nüb, a brigand famous for his 
generosity, who was the captain of all the brigands of Níshápúr. 
I said to him, ‘O Nuh, what is generosity?’ He replied, ‘My 
generosity or yours?’ I said, ‘Describe both.” He replied : 
‘I put off the coat (gabé) and wear a patched frock and 
practise the conduct appropriate to that garment, in order 
that I may become a Sufi and refrain from sin because of 
the shame that I feel before God ; but you put off the patched 
frock in order that you may not be deceived by men, and that 
men may not be deceived by thee: accordingly, my generosity 


184 KASHF AL-MAHJUB. 


is formal observance of the religious law, while your generosity 
is spiritual observance of the Truth." This is a very sound 
principle. 

3. THE TAYFÚRÍS. 

They are the followers of Abú Yazíd Tayfúr b. Ísá b. Surúshán 
al-Bistámí, a great and eminent Súfí. His doctrine is rapture 
(ghalabat) and intoxication (svkr). Rapturous longing for God 
and intoxication of love cannot be acquired by human beings, 
and it is idle to claim, and absurd to imitate, anything that lies 
beyond the range of acquisition. Intoxication is not an attribute 
of the sober, and Man has no power of drawing it to himself. 
The intoxicated man is enraptured and pays no heed to created 
things, that he should manifest any quality involving conscious 
effort (¢aklif). The Sufi Shaykhs are agreed that no one is 
a proper model for others unless he is steadfast („eustagín) and 
has escaped from the circle of “states"; but there are some 
who allow that the way of rapture and intoxication may 
be trodden with effort, because the Apostle said: “Weep, or 
else make as though ye wept!” Nov, to imitate others for the 
sake of ostentation is sheer polytheism, but it is different when 
the object of the imitator is that God may perchance raise him 
to the rank of those whom he has imitated, in accordance with 
the saying of the Apostle: “Whoever makes himself like 
unto a people is one of them.” And one of the Shaykhs said : 
“ Contemplations (veusháhadát) are the result of mortifications 
(mujéhaddt).” My own view is that, although mortifications 
are always excellent, intoxication and rapture cannot be 
acquired at all ; hence they cannot be induced by mortifications, 
which in themselves never become a cause of intoxication, 
I will now set forth the different opinions of the Shaykhs con- 
cerning the true nature of intoxication (swkr) and sobriety 
(sa/rw), in order that difficulties may be removed. 


Discourse on Intoxication and Sobriety. 


You must know that “intoxication” and “rapture” are terms 
used by. spiritualists to denote the rapture of love for God, while 
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the term “sobriety ” expresses the attainment of that which is 
desired. Some place the former above the latter, and some 
hold the latter to be superior. Abú Yazíd and his followers 
prefer intoxication to sobriety. They say that sobriety involves 
the fixity and equilibrium of human attributes, which are the 
greatest veil between God and Man, whereas intoxication 
involves the destruction of human attributes, like foresight and 
choice, and the annihilation of a man’s self-control in God, so 
that only those faculties survive in him that do not belong to 
the human genus; and they are the most complete and perfect. 
Thus David was in the state of sobriety ; an act proceeded from 
him which God attributed to him and said, “David killed 
Goliath” (Kor. ii, 252): but our Apostle was in the state of 
intoxication; an act proceeded from him which God attributed 
to Himself and said, “Zhou didst not throw, when thou threwest, 
but God threw” (Kor. viii, 17). How great is the difference 
between these two men! The attribution of a man’s act to 
God is better than the attribution of God’s act to a man, for in 
the latter case the man stands by himself, while in the former 
case he stands through God. 

Junayd and his followers prefer sobriety to intoxication, 
They say that intoxication is evil, because it involves the 
disturbance of one’s normal state and loss of sanity and self- 
control; and inasmuch as the principle of all things is sought 
either by way of annihilation or subsistence, or of effacement or 
affirmation, the principle of verification cannot be attained 
unless the seeker is sane. Blindness will never release anyone 
from the bondage and corruption of phenomena. The fact that 
people remain in phenomena and forget God is due to their not 
seeing things as they really are; for if they saw, they would 
escape. Seeing is of two kinds: he who looks at anything sees 
it either with the eye of subsistence (Jagd) or with the eye of 
annihilation (favd). If with the eye of subsistence, he perceives 
that the whole universe is imperfect in comparison with his 
own subsistence, for he does not regard phenomena as self- 
subsistent; and if he looks with the eye of annihilation, he 
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perceives that all created things are non-existent beside the 
subsistence of God. In either case he turns away from 
created things. On this account the Apostle said in his 
prayer: “O God, show us things as they are,” because who- 
ever thus sees them finds rest. Now, such vision cannot be 
properly attained except in the state of sobriety, and the 
intoxicated have no khowledge thereof. For example, Moses 
was intoxicated ; he could not endure the manifestation of one 
epiphany, but fell in a swoon (Kor. vii, 139): but our Apostle 
was sober; he beheld the same glory continuously, with ever- 
increasing consciousness, all the way from Mecca, until he stood 
at the space of two bow-lengths from the Divine presence 
(Kor. liii, 9). 

My Shaykh, who followed the doctrine of Junayd, used to say 
that intoxication is the playground of children, but sobriety is 
the death-field of men. I say, in agreement with my Shaykh, 
that the perfection of the state of the intoxicated man is sobriety. 
The lowest stage in sobriety consists in regarding the powerless- 
ness of humanity : therefore, a sobriety that appears to be evil 
is better than an intoxication that is really evil. It is related 
that Abu ‘Uthmdn Maghribf, in the earlier. part of his life, 
passed twenty years in retirement, living in deserts where he 
never heard the sound of a human voice, until his frame was 
wasted and his eyes became as small as the eye of a sack-needle. 
After twenty years he was commanded to associate with man- 
kind. He resolved to begin with the people of God who dwelt 
beside His Temple, since by doing so he would gain a greater 
blessing. The Shaykhs of Mecca were aware of his coming and 
went forth to meet him, Finding him so changed that he hardly 
seemed to be a human creature, they said to him: “O Abú 

: 'Uthmán, tell us why you went and what you saw and what you 
gained and wherefore you have come back." He replied: “I 
went because of intoxication, and I saw the evil of intoxication, 
and I gained despair, and I have come back on account of 
weakness." All the Shaykhs said: “O Abu ‘Uthmaén, it is not 
lawful for anyone after you to explain the meaning of sobriety 
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and intoxication, for you have done justice to the whole matter 
and have shown forth the evil of intoxication.” 

Intoxication, then, is to fancy one’s self annihilated while the 
attributes really subsist; and this is a veil. Sobriety, on the 
other hand, is the vision of subsistence while the attributes are 
annihilated ; and this is actual revelation, It is absurd for 
anyone to suppose that intoxication is nearer to annihilation 
than sobriety is, for intoxication is a quality that exceeds 
sobriety, and so long as a man’s attributes tend to increase he 
is without knowledge; but when he begins to diminish them, 
seekers (of God) have some hope of him. 

It is related that Yahya b. Mu‘ddh wrote to Abu Yazid: 
“ What do you say of one who drinks a single drop of the ocean 
of love and becomes intoxicated?” Bayazid wrote in reply: 
* What do you say of one who, if all the oceans in the world 
were filled with the wine of love, would drink them all and still 
cry for more to slake his thirst?" People imagine that Yahyá 
was speaking of intoxication, and Báyazíd of sobriety, but the 
opposite is the case. The man of sobriety is he who is unable 
to drink even one drop, and the man of intoxication is he who 
drinks all and still desires more. Wine being the instrument of 
intoxication, but the enemy of sobriety, intoxication demands 
what is homogeneous with itself, whereas sobriety takes no 
pleasure in drinking. 

There are two kinds of intoxication: (1) with the wine of 
affection (mawaddat) and (2) with the cup of love (mahabbat). 
The former is “ caused ” (maʻlúľ), since it arises from regarding 
the benefit (i/'jat) ; but the latter has no cause, since it arises 
from regarding the benefactor (munin). He who regards the 
benefit sees through himself and therefore sees himself, but he 
who regards the benefactor sees through Him and therefore 
does not see himself, so that, although he is intoxicated, his 
intoxication is sobriety. 

Sobriety also is of two kinds: sobriety in heedlessness 
(ghaflat) and sobriety in love (mahabbat). The former ‘is the 
greatest of veils, but the latter is the clearest of revelations.’ 
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The sobriety that is connected with heedlessness is really 
intoxication, while that which is linked with love, although 
it be intoxication, is really sobriety. When the principle (as7) 
is firmly established, sobriety and intoxication resemble one 
another, but when the principle is wanting, both are baseless. 
In short, where true mystics tread, sobriety and intoxication 
are the effect of difference (¢khtc/éf), and when the Sultan 
of Truth displays his beauty, both sobriety and intoxication 
appear to be intruders (¢ufay//), because the boundaries of both 
are joined, and the end of the one is the beginning of the 
other, and beginning and end are terms that imply separation, 
which has only a relative existence. In union all separations 
are negated, as the poet says— 


“When the morning-star of wine rises, 
The drunken and the sober are as one.” 


At Sarakhs there were two spiritual directors, namely, 
Luqmán and Abu 'l-Fad! Hasan. One day Luqmán came 
to Abu 'I-Fadl and found him with a piece (of manuscript) 
in his hand. He said: *O Abu 'l-Fadl, what are you seeking 
in this paper?" Abu 'l-Fadl replied : * The same thing as 
you are seeking without a paper." Luqmán said: * Then why 
this difference?" Abu 'I-Fadl answered : * You see a difference 
when you ask me what I am seeking. Become sober from 
intoxication and get rid of sobriety, in order that the difference 
may be removed from you and that you may know what you 
and I are in search of.” 

The Tayfürís and Junaydís are at variance to the extent 
which has been indicated. As regards ethics, the doctrine of 
Báyazíd consists in shunning companionship and choosing 
retirement from the world, and he enjoined all his disciples 
to do the same. This is a praiseworthy and laudable Path. 


4. THE JUNAYDÍs. 


They are the followers of Abu '"l-Qásim al-Junayd b. 
Muhammad, who in his time was called the Peacock of the 
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Divines (Ls al-Ulamd). He is the chief of this sect and 
the Imám of their Imdms. His doctrine is based on sobriety 
and is opposed to that of the Tayfürís, as has been explained. 
It is the best known and most celebrated of all doctrines, and 
all the Shaykhs have adopted it, notwithstanding that there 
is much difference in their sayings on the ethics of Sufiism. 
Want of space forbids me to discuss it further in this book: 
those who wish to become better acquainted with it must 
seek information elsewhere. 

I have read in the Anecdotes that when Husayn b. Manstr 
(al-Halláj) in his rapture broke off all relations with ‘Amr b. 
'Uthmán (al-Makkí) and came to Junayd, Junayd asked him 
tor what purpose he had come to him. Husayn said: “For 
the purpose of associating with the Shaykh,” Junayd replied : 
“T do not associate with madmen. Association demands 
sanity; if that is wanting, the result is such behaviour as 
yours in regard to Sahl b. 'Abdalláh Tustarí and ‘Amr.” 
Husayn said: “O Shaykh, sobriety and intoxication are two 
attributes of Man, and Man is veiled from his Lord until 
his attributes are annihilated.” “O son of Mansur,” said 
Junayd, “you are in error concerning sobriety and intoxication. 
The former denotes soundness of one’s spiritual state in 
relation to God, while the latter denotes excess of longing 
and extremity of love, and neither of them can be acquired 
by human effort. O son of Mansur, in your words I see much 
foolishness and nonsense.” 


5. THE NÚRÍS. 


They are the followers of Abu 'l-Hasan Ahmad b. Muhammad 
Núrí, one of the most eminent and illustrious Súfí divines. 
The principle of his doctrine is to regard Süfiism (Zasacwzvwf) 
as superior to poverty (fagr). In matters of conduct he 
agrees with Junayd. It is a peculiarity of his “path” that in 
companionship (suhbat) he prefers his companion’s claim to 
his own, and holds companionship without preference (ZZ) 
to be unlawful. He also holds that companionship is obligatory 
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on dervishes, and that retirement (‘ve/a?) is not praiseworthy, 
and that everyone is ‘bound to prefer his companion to himself. 
It is related that he said: “ Beware of retirement! for it is in 
connexion with Satan ; and cleave to companionship, for therein 
is the satisfaction of the Merciful God.” 

Now I will explain the true nature of preference, and when 
I come to the chapter on companionship and retirement I will 
set forth the mysteries of the- subject in order to make it 
more generally instructive. 


Discourse'on Preference (ithar). 

God said: “And they prefer them to themselves, although they 
are indigent” (Kor. lix, 9). This verse was revealed concerning 
the poor men among the -Companions in particular, The 
true nature of preference consists in maintaining the rights 
of the person with whom one associates, and in subordinating 
one's own interest to the interest of one’s friend, and in taking 
trouble upon one’s self for the sake of promoting his happiness, 
because preference is the rendering of help to others, and the 
putting into practice of that which God commanded to His 
Apostle: “ Use indulgence and command what ís just and turn 
away from the ignorant” (Kor. vii, 198). This will be explained 
more fully in the chapter on the rules of companionship, 

Now, preference is of two kinds: firstly, in companionship, as 
has been mentioned; and secondly, in love, In preferring the 
claim of one’s companion there is a sort of trouble and effort, 
but in preferring the claim of one’s beloved there is nothing 
but pleasure and delight. It is well known that when Ghulam 
al-Khalil persecuted the Stifis, Núrí and Raqqám and Abú 
“Hamza. were arrested and conveyed to the Caliph's palace. 
Ghulám al-Khaifl urged the Caliph to put them to death, 
saying that they were heretics (zanddiga), and the Caliph 
immediately gave orders for their, execution. When the 
executioner approached Raqqdm, Nuri rose and offered himself , 
in Raqqám's place with the utmost cheerfulness and submission, 
All the spectators were astounded, The executioner said: 


SÚFÍ SECTS: THE NÚRÍS. 191 


* O young man, the sword is not a thing that people desire to 
meet so eagerly as you have welcomed it; and your turn 
has not yet arrived." Nur{f answered: “Yes; my doctrine is 
founded on preference. Life is the most precious thing in 
the world: I wish to sacrifice for my brethren's sake the few 
moments that remain. In my opinion, one moment of this 
world is better than a thousand years of the next world, 
because this is the place of service (£idzia?) and that is the 
place of proximity (gurbat), and proximity is gained by 
service The tenderness of Nürí and the fineness of his 
saying astonished the Caliph (who was informed by a courier 
of what had passed) to such a degree, that he suspended 
the execution of the three Süfís and charged the chief Cadi, 
Abu '"-Abbás b. 'Alí, to inquire into the matter. The Cadi, 
-having taken them to his house and questioned them concerning 
the ordinances of the Law and the Truth, found them perfect, 
and felt remorse for his indifference to their fate. Then Nuri 
said: “O Cadi,-though you have asked all these questions, 
you have not yet asked anything to the point, for God has 
servants who eat through Him, and drink through Him, and 
sit through Him, and live through Him, and abide in con- 
templation of Him: if they were cut off from contemplating 
Him they would cry out in anguish.” The Cadi was amazed 
at the subtlety of his speech and the soundness of his state. 
He wrote to the Caliph: “If the Stuffs are heretics, who in 
the world is a Unitarian?” The Caliph called them to his 
presence and said: “Ask a boon,” They replied: “The only 
boon we ask of thee is that thou shouldst forget us, and 
neither make us thy favourites nor banish us from thy court, 
for thy favour and displeasure are alike to us.” The Caliph 
wept and dismissed them with honour. x 

It is related that Náfi'! said: *Ibn 'Umar? desired to eat 
a fish. I sought through the town, but did not find one until 
several days had passed. Having procured it, I gave orders 


1 A well-known traditionist, who died about 120 A.H. 
? *Abdalláh, som of the Caliph *Umar. 
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that it should be placed on a cake of bread and presented it 
to him. I noticed an expression of joy on his face as he received 
it, but suddenly a beggar came to the door of his house and 
he ordered the fish to be given to him. The servant said: 
* O master, you have been desiring a fish for several days; let 
us give the beggar something else.’ Ibn ‘Umar replied : * This 
fish is unlawful to me, for I have put it out of my mind on 
account of a Tradition which I heard from the A postle : 
Whenever anyone feels a desire aud repels it and prefers another 
to himself, he shall be forgiven.” 

I have read in the Anecdotes that ten dervishes lost their 
way in the desert and were overtaken by thirst. They had 
only one cup of water, and everyone preferred the claim of 
the others, so that none of them would drink and they all died 
except one, who then drank it and found strength to escape.” 
Some person said to him: “Had you not drunk, it would 
have been better.” He replied : “The Law obliged me to drink; 
if I had not, I should have killed myself and been punished 
on that account.” The other said: “Then did your friends 
kill themselves?” “No,” said the dervish; “they refused to 
drink in order that their companions might drink, but when 
I alone survived I was legally obliged to drink.” ! 

Among the Israelites there was a devotee who had served 
God for four hundred years. One day he said: * O Lord, if 
Thou hadst not created these mountains, wandering for religion's 
sake (szyd/ia?) would have been easier for Thy servants. The 
Divine command came to the Apostle of that time to say to 
the devotee: * What business have you to interfere in My 
kingdom? Now, since you have interfered, I blot your name 
from the register of the blest and inscribe it in the register 
of the damned." On hearing this, the devotee trembled with 
joy and bowed to the ground in thanksgiving. The Apostle 

! Here follow two stories illustrating the same topic: the first relates how ‘Alf 
slept in the Prophet’s bed on the night of the latter's emigration from Mecca, when 
the infidels were seeking to slay him; the second, how on the battle-field of Uhud 


the wounded Moslems, though parched with thirst, preferred to die rather than 
drink the water which their comrades asked for. 
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said: “O fool, it is not necessary to bow down in thanksgiving 
for damnation.” “My thanksgiving,” the devotee replied: “is 
not for damnation, but because my name is at least inscribed 
in one of His registers. But, O Apostle, I have a boon to 
ask. Say unto God, ‘Since Thou wilt send me to Hell, make 
me so large that I may take the place of all sinful Unitarians, 
and let them go to Paradise.’” God commanded the Apostle 
to tell the devotee that the probation which he had undergone 
was not for the purpose of humiliating him, but to reveal him 
to the people, and that on the Day of Resurrection both he 
and those for whom he had interceded would be in Paradise. 

I asked Ahmad Hammadi of Sarakhs what was the beginning 
of his conversion. He replied: “Once I set out from Sarakhs 
and took my camels into the desert and stayed there for a con- 
siderable time. I was always wishing to be hungry and was 
giving my portion of food to others, and the words of God— 
“They prefer them to themselves, although they are indigent” 
(Kor. lix, 9)—were ever fresh in my mind; and I had a firm 
belief in the Súfís. One day a hungry lion came from the 
desert and killed one of my camels and retired to some rising 
ground and roared. All the wild beasts in the neighbourhood, 
hearing him roar, gathered round him. He tore the camel to 
pieces and went back to the higher ground without having 
eaten anything. The other beasts—foxes, jackals, wolves, etc.— 
began to eat, and the lion waited until they had gone away. 
Then he approached in order to eat a morsel, but seeing a lame 
fox in the distance he withdrew once more until the new-comer 
had eaten his fill. After that, he came and ate a morsel. 
As he departed he spoke to me, who had been watching from 
afar, and said: *O Ahmad, to prefer.others to one's self in the 
matter of food is an act only worthy of dogs: a maz sacrifices 
his life and his soul.’ When I saw this evidence I renounced 
all worldly occupations, and that was the beginning of my 
conversion.” 

Ja‘far Khuldi says: “One day, when Abu ’l-Hasan Nuri was 
praying to God in solitude I went to overhear him, for he 

o 


194 KASHF AL-MAHJÚB. 


was very eloquent. He was saying, ‘O Lord, in Thy eternal 
knowledge and power and will Thou dost punish the people 
of Hell, whom Thou hast created ; and if it be Thy inexorable 
will to make Hell full of mankind, Thou art able to fill that 
Hell and all its limbos with me alone and to send them to 
Paradise, I was amazed by his speech, but I dreamed that 
some one came to me and said: ‘God bids thee tell Abu ’l- Hasan 
that he has been forgiven on account of his compassion for 
God’s creatures and his reverence for God.’” 

He was called Nuri because when he spoke in a dark room 
the whole room was illuminated by the light (zzr) of his 
spirituality. And by the light of the Truth he used to read 
the inmost thoughts of his disciples, so that Junayd said : 
*" Abu 'l-Hasan is the spy on men’s hearts (dsis al-gulitb).” 

This is his peculiar doctrine. It is a sound principle, and 
one of great importance in the eyes of those who have insight. 
Nothing is. harder to a man than spiritual sacrifice (badhl-7 
rth) and to refrain from the object of his love, and God hath 
made this sacrifice the key: of all good, as He said: “ Ye 
shall never attain to righteousness until ye give in alms of that 
which ye love” (Kor. iii, 86). When a man’s spirit is sacrificed, 
of what value are his wealth and his health and his frock 
and his food? This is the foundation of Sufiism. Some one 
came to Ruwaym and asked him for direction. Ruwaym 
said: “O my son, the whole affair consists in spiritual 
sacrifice. If you are able for this, it is well; if not, do not 
occupy yourself with the futilities (¢srrahdt) of the Süfís," 
ie. all except this is futile; and God said: “Do not call 
dead those who are slain in the way of God. Nay, they are 
living” (Kor. ii, 149). Eternal life is gained by spiritual 
sacrifice and by renunciation of self-interest in fulfilling God's 
commandment and by obedience to His friends, But from the 
standpoint of gnosis (sa‘rifat) preference and free choice are 
separation (¢afrigat), and real preference consists in union with 
God, for the true basis of self-interest is self-abandonment. 
So long as the seeker's progress is connected with acquisition 
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(kasb) it is pernicious, but when the attracting influence (jad/d) 
of the Truth manifests its dominion all his actions are con- 
founded, and he loses all power of expression ; nor can any 
name be applied to him or any description be given of him 
or anything be imputed to him. On this subject Shibli says 
in verse— 


“Tam lost to myself and unconscious, 
And my attributes are annihilated. 
To-day I am lost to all things: 

Naught remains but a forced expression.” 


6. THE SAHLÍS. 


They are the followers of Sahl b. ‘Abdallah of Tustar, a great 
and venerable Sufi, who has been already mentioned. His 
doctrine inculcates endeavour and self-mortification and ascetic 
training, and he used to bring his disciples to perfection in 
self-mortification (seujdhadat). It is related in a well-known 
anecdote that he said to one of his disciples: “Strive to say 
continuously for one day, ‘O Allah! O Allah! O Allah!’ and 
do the same next day and the day after that,” until he became 
habituated to saying those words, Then he bade him repeat 
them at night also, until they became so familiar that he 
uttered them even during his sleep. Then he said: “ Do 
not repeat them any more, but let all your faculties be 
engrossed in remembering God” The disciple did this, until 
he became absorbed in the thought of God. One day, when 
he was in his house, a piece of wood fell on his head and 
broke it. The drops of blood which trickled to the ground 
bore the legend * Allah! Allah! Allah!" 

The “path” of the Sahlís is to educate disciples by acts of 
self-mortification and austerities; that of the Hamdúnís! is to 
serve and reverence dervishes; and that of the Junaydís is to. 
keep watch over one's spiritual state (z2uzdgaba-i btin). 


1 The followers of Hamdún al-Qassár, who are generally called Qassáris. 
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The object of all austerities and acts of self-mortification is 
resistance to the lower soul (zafs) and until a man knows 
his lower soul his austerities are of no use to him. Now, 
therefore, I will explain the knowledge and true nature of 
the lower soul, and in the next place I will lay down the 
doctrine concerning self-mortification and its principles. 


Discourse touching the true nature of the Lower Soul (nafs) and 
the meaning of Passion (hawá). 


You must know that wafs, etymologically, is the essence 
and reality of anything, but in popular language it is used to 
denote many contradictory meanings, e.g. “spirit”, “ virility ” 
(muruwwat), “body”, and “blood”. The mystics of this sect, 
however, are agreed that it is the source and principle of 
evil, but while some assert that it is a substance (‘ayn) 
located in the body, as the spirit (zz) is, others hold it to 
be an attribute of the body, as life is. But they all agree 
that through it base qualities are manifested and that it is 
the immediate cause of blameworthy actions. Such actions 
are of two kinds, namely, sins (z:/'ds/) and base qualities 
(akhldg-t dant), like pride, envy, avarice, anger, hatred, etc., 
which are not commendable in law and reason. These 
qualities can be removed by discipline (riyddat): eg., sins 
are removed by repentance. Sins belong to the class of 
external attributes, whereas the qualities above mentioned 
belong to the class of internal attributes. Similarly, discipline 
is an external act, and repentance is an internal attribute. 
A base quality that appears within is purged by excellent 
outward attributes, and one that appears w¢thout is purged 
by laudable inward attributes. Both the lower soul and the 
spirit are subtle things (/a/4'/f) existing in the body, just as 
devils and angels and Paradise and Hell exist in the universe; 
but the one is the seat of good, while the other is the seat 
of evil. Hence, resistance to the lower soul is the chief of 
all acts of devotion and the crown of all acts of self- 
mortification, and only thereby can’ Man find the way to 
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God, because submission to the lower soul involves his 
destruction and resistance to it involves his salvation.! 

Now, every attribute needs an object whereby it subsists, 
and knowledge of that attribute, namely, the soul, is not 
attained save by knowledge of the whole body, which know- 
ledge in turn demands an explanation of the qualities of 
human nature (Zzsénmiyya?) and the mystery thereof, and is 
incumbent upon all seekers of the Truth, because whoever is 
ignorant of himself is yet more ignorant of other things; and 
inasmuch as a man is bound to know God, he must first 
know himself, in order that by rightly perceiving his own 
temporality he may recognize the eternity of God, and may 
learn the everlastingness of God through his own perishable- 
ness The Apostle said: * He who knows himself already 
knows his Lord," ie, if he knows himself as perishable he 
knows God as everlasting, or if he knows himself as humble 
he knows God as Almighty, or if he knows himself as a 
servant he knows God as the Lord. Therefore one who 
does not know himself is debarred from knowledge of all 
things. 

As regards the knowledge of human nature and the various 
opinions held on that topic, some Moslems assert that Man 
is nothing but spirit (r#/), of which this body is the cuirass 
and temple and residence, in order to preserve it from being 
injured by the natural humours (¢addéyz‘), and of which the 
attributes are sensation and intelligence. This view is false, 
because a body from which the soul (jéz) has departed is still 
called *a human being" (zzséz) ; if the soul is joined with it 
it is “a live human being”, and if the soul is gone it is “a dead 
human being”. Moreover, a soul is located in the bodies of 
animals, yet they are not called “human beings”. If the spirit 
(rúk) were the cause of human nature, it would follow that 


! Here the author cites Kor. Ixxix, 40, 41; ii, 81 (part of the verse) ; xii, 53; and 
the Traditions: ** When God wishes well unto His servant He causes him to see the 
faults of his soul," and ** God' said to David, * O David, hate thy soul, for My love 
depends on thy hatred of it.” 
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the principle of human nature must exist in every creature 
possessed of a soul (jén-dért); which is a proof of the falsity 
of their assertion. Others, again, have stated that the term 
“human nature” is applicable to the spirit and the body 
together, and that it no longer applies when one is separated 
from the other; eg., when two colours, black and white, are 
combined on a horse, it is called “ piebald” (ad/ag), whereas 
the same colours, apart from each other, are called “black” 
and “white”. This too is false, in accordance with God’s word : 
“ Did there not come over Man a space of time during which he 
was not a thing worthy of mention ?” (Kor. Ixxvi, 1): in this 
verse Man's clay, without soul—for the soul had not yet been 
joined to his body—is called “Man”. Others aver that “Man” 
is an atom, centred in the heart, which is the principle of all 
human attributes. This also is absurd, for if anyone is killed 
and his heart is taken out of his body he does not lose the 
name of “human being”; moreover, it is agreed that the heart 
was not in the human body before the soul. Some pretenders 
to Sáfiism have fallen into error on this subject. They declare 
that *Man" is not that which eats and drinks and suffers 
decay, but a Divine mystery, of which this body is the vesture, 
situated in the interfusion of the natural humours (ZuJizdj-i 
fab’) and in the union (z///Aá4) of body and spirit. To this 
I reply, that by universal consent the name of “human being” 
belongs to sane men and mad, and to infidels and immoral 
and ignorant persons, in whom there is no such “ mystery” 
and who suffer decay and eat and drink ; and that there is not 
anything called * Man" in the body, either while it exists or 
after it has ceased to exist. God Almighty has given the 
name of *Man" to the sum of the substances which He 
compounded in us, excluding those things which are not to 
be found in some human beings, eg. in the verses “And We 
have created Man of the choicest clay,’ etc: (Kor. xxiii, 12-14). 
Therefore, according to the word of God, who is the most 
veracious of all who speak the Truth, this particular form, with 
all its ingredients and with all the changes which it undergoes, 
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is “Man”. In like manner, certain Sunnis have said that Man 
is a living creature whose form has these characteristics, and 
that death does not deprive him of this name, and that he is 
endowed with a definite physiognomy (súrat-i ma'húď) and 
a distinct organ (á/at-i mawsúm) both externally and internally. 
By “a definite physiognomy” they mean that he has either 
good or ill health, and by “a distinct organ ” that he is either 
mad or sane. It is generally allowed that the more sound 
(sakil) a thing is, the more perfect it is in constitution. You 
must know, then, that in the opinion of mystics the most 
perfect composition of Man includes three elements, viz. spirit, 
soul, and body ; and that each of these has an attribute which 
subsists therein, the attribute of spirit being intelligence, -of 
soul, passion, and of body, sensation. Man is a type of the 
whole universe. The universe is the name of the two worlds, 
and in Man there is a vestige of both, for he is composed of 
phlegm, blood, bile, and melancholy, which four humours 
correspond to the four elements of this world, viz. water, earth, 
air, and fire, while his soul (dz), his lower soul (za/$), and his 
body correspond to Paradise, Hell, and the place of Resurrection. 
Paradise is -the effect of God’s satisfaction, and Hell is the 
result of His anger. Similarly, the spirit of the true believer 
reflects the peace of knowledge, and his lower soul the error 
which veils him from God. As, at the Resurrection, the 
believer must be released from Hell before he can reach 
Paradise and attain to real vision and pure love, so in this 
world he must escape from his lower soul before he can attain 
to real discipleship (zrddat), of which the spirit is the principle, 
and to real proximity (to God) and gnosis, Hence, whoever 
knows Him in this world and turns away from all besides 
and follows the highway of the sacred law, at the Resurrection 
he will not see Hell and the Bridge (Szráf). In short, the 
believer’s spirit calls him to Paradise, of which it is a type 
in this world, and his lower soul calls him to Hell, of which 
it is a type in this world. Therefore it behoves those who 
seek God never to relax their resistance to the lower soul, in 
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order that thereby they may reinforce the spirit and the 
intelligence, which are the home of the Divine mystery. 


SECTION. 


As regards what has been said by the Shaykhs concerning 
the lower soul Dhu 'l-Nün the Egyptian says: “Vision of 
the lower soul and its promptings is the worst of veils,” 
because obedience to it is disobedience to God, which is the | 
origin of all veils. Abú Yazíd Bistámí says: “ The lower 
soul is an attribute which never rests save in falsehood,” 
ie. it never seeks the Truth. Muhammad b. “Alí al-Tirmidhí 
says: * You wish to know God while your lower soul subsists 
in you ; but your lower soul does not know itself, how should 
it know another?" Junayd says: “To fulfil the desires of 
your lower soul is the foundation of infidelity,” because the 
lower soul is not connected with, and is always striving to 
turn away from, the pure truth of Islam; and he who turns 
away denies, and he who denies is an alien (dégdna). Abú 
Sulaymán Dárání says: “The lower soul is treacherous and 
hindering (one who seeks to please God); and resistance to it 
is the best of actions.” 

Now I come to my main purpose, which is to set forth 
the doctrine of Sahl concerning the mortification and discipline 
of the lower soul, and to explain its true nature. 


Discourse on the Mortification of the Lower Soul. 


God has said: “ Those who strive to the utmost (jahadu) for 
Our sake, We will guide them into Our ways” (Kor. xxix, 69). 
And the Prophet said: “The (mujdhid) is he who struggles 
with all his might against himself (jéhada nafsahu) for God's 
sake.” And he also said: “ We have returned from the lesser 
war (al-jihdd al-asghar) to the greater war (aljihdd al-akbar). 
On being asked, “What is the greater war?” he replied, 
“It is the struggle against one’s self” (wzujdhadat al-nafs). 
Thus the Apostle adjudged the mortification of the lower 
soul to be superior to the Holy War against unbelievers, 
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because the former is more painful. You must know, then, 
that the way of mortification is plain and manifest, for it is 
approved by men of all religions and sects, and is observed 
and practised by the Suifis in particular; and the term “morti- 
fication” (smujdhadat) is current among Súfís of every class, 
and the Shaykhs have uttered many sayings on this topic. 
Sahl b, ‘Abdallah Tustarf carries the principle to an extreme 
point. It is related that he used to break his fast only once 
in fifteen days, and he ate but little food in the course of his 
long life. While all mystics have affirmed the need of 
mortification, and have declared it to be an indirect means 
(asbdb) of attaining contemplation (musháhadat), Sahl asserted 
that mortification is the direct cause (‘//at) of the latter, and 
he attributed to search (¢a/ad) a powerful effect on attainment 
(ydft), so that he even regarded the present life, spent in 
search, as superior to the future life of fruition, “If” he said, 
“you serve God in this world, you will attain proximity to 
Him in the next world: without that service there would not 
be this proximity: it follows that self-mortification, practised 
with the aid of God, is the direct cause of union with God.” 
Others, on the contrary, hold that there is no direct cause of 
union with God, and whoever attains to God does so by 
Divine grace (fadl) which is independent of human actions. 
Therefore, they argue, the object of mortification is to correct 
the vices of the lower soul, not to attain real proximity, 
and inasmuch as mortification is referred to Man, while con- 
templation is referred to God, it is impossible that one should 
be caused by the other. Sahl, however, cites in favour of 
his view the words of God: “ Those who strive to the utmost 
Sor Our sake, We will guide them into Our ways” (Kor. xxix, 69), 
ie. whoever mortifies himself will attain to contemplation. 
Furthermore, he contends that inasmuch as the books revealed 
to the Prophets, and the Sacred Law, and all the religious 
ordinances imposed on mankind involve mortification, they 
must all be false and vain if mortification were not the cause 
of contemplation. Again, both in this world and the next, 
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everything is connected with principles and causes. If it is 
maintained that principles have no causes, there is an end of 
all law and order: neither can religious obligations be justified 
nor will food be the cause of repletion and clothes the cause 
of warmth. Accordingly, to regard actions as being caused 
is Unification (¢aw/éd), and to rebut this is Nullification (Za'ZZ). 
He who asserts it is proving the existence of contemplation, 
and he who denies it is denying the existence of contemplation. 
Does not training (7Zyédaz) alter the animal qualities of a wild 
horse and substitute human qualities in their stead, so that 
he will pick up a whip from the ground and give it to his 
master, or will roll a ball with his foot? In the same way, 
a boy without sense and of foreign race is taught by training 
to speak Arabic, and take a new language in exchange for 
his mother tongue; and a savage beast is trained to go away 
when leave is given to it, and to come back when it is called, 
preferring captivity to. freedom.! Therefore, Sahl and his 
followers argue, mortification is just as necessary for the 
attainment of union with God as diction and composition 
are necessary for the elucidation of ideas; and as one is led 
to knowledge of the Creator by assurance that the universe 
was created in time, so one is led to union with God by 
knowledge and mortification of the lower soul, 

I will now state the arguments of the opposing party. They 
maintain that the verse of the Koran (xxix, 69) cited by Sahl 
is a hysteron proteron, and that the meaning of it is, * Those 
whom We guide into Our ways strive to the utmost for Our 
sake" And the'Apostle said: “ Not one of you shall be saved 
by his works" “O Apostle,".they cried, “not even thou?” 
“Not even I,” he said, “unless God encompass me with 
His mercy." Now, mortification is a man’s act, and his act 
cannot possibly become the cause of his salvation, which 
depends on the Divine Will, as God hath said: “Whomsoever 
God wishes to lead aright, He will open his breast to receive 


1 Here follows an account of the mortification which the Prophet imposed on 
himself. 
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Íslam, but whomsoever He wishes to lead astray, He will make 
his breast strait and narrow” (Kor. vi, 125). By affirming His 
will, He denies the (effect of the) religious ordinances which 
have been laid upon mankind. If mortification were the cause 
of union Iblis would not have been damned, or if neglect of 
mortification were the cause of damnation Adam would never 
have been blessed. The result hangs on predestined grace 
(‘éndyat), not on abundance of mortification. It is not the case 
that he who most exerts himself is the most secure, but that 
he who has most grace is nearest to God. A monk worshipping 
in his cell may be far from God, and a sinner in the tavern 
may be near to Him. The noblest thing in the world is 
the faith of a child who is not subject to the religious law 
(mukallaf) and in this respect belongs to the same category 
as madmen: if, then, mortification is.not the cause of the 
noblest of all gifts, no cause is necessary for anything that 
is inferior. 3 

1, “Alí b. 'Uthmán al-Jullábí, say that the difference between 
the two parties in this controversy lies in expression (o rat). 
One says, He who seeks shall find,” and the other says, “He 
who finds shall seek." Seeking is the cause of finding, but 
it is no less true that finding is the cause of seeking. The 
one party practises mortification for the purpose of attaining 
contemplation, and the other party practises contemplation 
for the purpose of attaining mortification. The fact is that 
mortification stands in the same relation to contemplation 
as Divine blessing (¢aw/tg), which is a gift from God, to. 
obedience (fd‘a/): as it is absurd to seek obedience without 
Divine blessing, so it is absurd to seek Divine blessing 
without obedience, and as there can be no mortification without 
contemplation, so there can be no contemplation without 
mortification. Man is guided to mortification by a flash of the 
Divine Beauty, and inasmuch as that flash is the cause of the 
existence of mortification, Divine guidance (Aéddyat) precedes 
mortification. 

Now, as regards the argument of Sahl and his followers 
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that failure to affirm mortification involves the denial of all 
the religious ordinances which have come down in the books 
revealed to the Prophets, this statement requires correction. 
Religious obligations (taklff) depend on Divine guidance 
(Aidáyat) and acts of mortification only serve to affirm the 
proofs of God, not to effect real union with Him. God has 
said: “And though We had sent down the angels unto them and 
the dead had spoken unto them and We had gathered before them 
all things together, they would not have believed unless God had 
so willed” (Kor. vi, 111), for the cause of belief is Our will, 
not evidences or mortification. Accordingly, the revelations 
of the Prophets and the ordinances of religion are a means 
(asbáb) of attaining to union, but are not the cause (‘//at) of 
union, So far as religious obligations are concerned, Abu 
Bakr was in the same position as Abú Jahl, but Abu Bakr, 
having justice and grace, attained, whereas Abu Jahl, having 
justice without grace, failed. Therefore the cause of attainment 
is attainment itself, not the act of seeking attainment, for if 
the seeker were one with the object sought the seeker would 
be one, and in that case he would not be a seeker, because he 
who has attained is at rest, which the seeker cannot be. 

Again, in reference to their argument that the qualities of 
a horse are altered by mortification, you must know that 
mortification is only a means of bringing out qualities that are 
already latent in the horse but do not appear until he has been 
trained. Mortification will never turn a donkey into a horse 
or a horse into a donkey, because this involves a change of 
identity ; and since mortification has not the power of trans- 
forming identity it cannot possibly be affirmed in the presence 
of God, 

Over that spiritual director, namely, Sahl, there used to pass 
a mortification of which he was independent and which, while 
he was in the reality thereof, he was unable to express in 
words, He was not like some who have made it their religion 
to talk about mortification without practising it. How absurd 
that what ought to consist wholly in action should become 
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nothing but words! In short, the Süfís are unanimous in 
recognizing the existence of mortification and discipline, but 
hold that it is wrong to pay regard to them. Those who deny 
mortification do not mean to deny its reality, but only to deny 
that any regard should be paid to it or that anyone should be 
pleased with his own actions in the place of holiness, inasmuch 
as mortification is the act of Man, while contemplation is a state 
in which one is kept by God, and a man's actions do not begin 
to have value until God keeps him thus. The mortification of 
those whom God loves is the work of God in them without 
choice on their part: it overwhelms and melts them away ; but 
the mortification of ignorant men is the work of themselves in 
themselves by their own choice: it perturbs and distresses them, 
and distress is due to evil. Therefore, do not speak of thine 
own actions while thou canst avoid it, and never in any 
circumstances follow thy lower soul, for it is thy phenomenal 
being that veils thee from God. If thou wert veiled by one act 
alone, thou mightest be unveiled by another, but since thy whole 
being is a veil thou wilt not become worthy of subsistence 
(6agé) until thou art wholly annihilated. Itis related in a well- 
known anecdote that Husayn b. Mansúr (al-Halláj) came to 
Kúfa and lodged in the house of Muhammad b. al-Husayn al- 
‘Alawi. Ibráhím Khawwás also came to Kúfa, and, having heard 
of al-Halláj, went to see him. Al-Halláj said: “O Ibrahim, 
during these forty years of your connexion with Súfiism, what 
have you gained from it?” Ibrahim answered: “I have made 
the doctrine of trust in God (¢awakkul) peculiarly my own.” 
Al-Hallaj said: “ You have wasted your life in cultivating your 
spiritual nature: what has become of annihilation in Unification 
(alfand fi *l-tawhid)?” i.e. “trust in God is a term denoting 
your conduct towards God and your spiritual excellence in 
regard to relying on Him: if a man spends his whole life in 
remedying his spiritual nature, he will need another life for 
remedying his material nature, and his life will be lost before he 
has found a trace or vestige of God”. And a story is told of 
Shaykh Abu ‘Ali Siydh of Merv, that he said: “I saw my lower 
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soul in a form resembling my own, and some one had seized it 
by its hair and gave it into my hands. I bound it to a tree and 
was about to destroy it, when it cried out, ‘O Abú “Alí, do not 
trouble yourself. I am God’s army (/ashkar-i khuddyam): you 
cannot reduce me to naught'" And it is related concerning 
Muhammad b. 'Ulyán of Nasá, an eminent companion of 
Junayd, that he said: “In my novitiate, when I had become 
aware of the corruptions of the lower soul and acquainted with 
its places of ambush, I always felt a violent hatred of it in my 
heart. One day something like a young fox came forth from 
my throat, and God caused me to know that it was my lower 
soul. I cast it under my feet, and at every kick that I gave it, 
it grew bigger. I said: ‘Other things are destroyed by pain and 
blows: why dost thou increase?’ It replied: ‘ Because I was 
created perverse: that which is pain to other things is pleasure 
to me, and their pleasure is my pain?” Shaykh Abu 'l-'Abbás 
Shagání, who was the Imam of his time, said: “One day I came 
into my house and found a yellow dog lying there, asleep. 
Thinking it had come in from the street, I was about to turn it 
out. It crept under. my skirt and vanished.” Shaykh Abu ’l- 
Qásim Gurgání, who to-day is the Qutb—may God prolong 
his life !—relates, speaking of his novitiate, that he saw his lower 
soul in the form of a snake. A dervish said: “I saw my lower 
soul in the shape of a mouse. ‘Who art thou?’ I asked. It 
answered: ‘I am the destruction of the heedless, for I urge 
them to evil, and the salvation of those who love God, for if 
I were not with them in my corruption they would be puffed 
up with pride in their purity.' " 

Alkthese stories prove that the lower soul is a real substance 
('ayn£) not a mere attribute, and that it has attributes which 
we clearly perceive. The Apostle said: “Thy worst enemy 
is thy lower soul, which is between thy two sides.’ When 
you have obtained knowledge of it you recognize that it can 
be mastered by discipline, but that its essence and substance 
do not perish. If it is rightly known and under control, the 
seeker need not care though it continues to exist in him. 
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Hence the purpose of mortifying. the lower soul is to destroy 
its attributes, not to annihilate its reality. Now I will discuss 
the true nature of passion and the renunciation of lusts. 


Discourse on the true nature of Passion (hawá). 


You must know that, according to the opinion of some, 
passion is a term applied to the attributes of the lower soul, but, 
according to others, a term denoting the natural volition (¢rdédat-7 _ 
tab“) whereby the lower soul is controlled and directed, just as 
the spirit is controlled by the intelligence. Every spirit that is 
devoid of the faculty of intelligence is imperfect, and similarly 
every lower soul that is devoid of the faculty of passion is 
imperfect. Man is continually being called by intelligence 
and passion into contrary ways. If he obeys the call of 
intelligence he attains to faith, but if he obeys the call of 
passion he arrives at error and infidelity. Therefore passion 
is a veil and a false guide, and man is commanded to resist 
it. Passion is of two kinds: (1) desire of pleasure and lust, 
and (2) desire of worldly honour and authority. He who 
follows pleasure and lust haunts taverns, and mankind are 
safe from his mischief, but he who desires honour and authority 
lives in cells (sawdmz‘) and monasteries, and not only has 
lost the right way himself but also leads others into error. 
One whose every act depends on passion, and who finds 
satisfaction in following it, is far from God although he be 
with you in a mosque, but one who has renounced and 
abandoned it is near to God although he be in a church. 
Ibrahim Khawwás relates this anecdote: “Once I heard that 
in Rúm there was a monk who had been seventy years in 
a monastery. I said to myself: ‘Wonderful! Forty years 
is the term of monastic vows: what is the state of this man 
that he has remained there for seventy years?’ I went to 
see him. When I approached, he opened a window and said 
to me: ‘O Ibrahim, I know why you have come. I have 
not stayed here for seventy years because of monastic vows, 
but I have a dog foul with passion, and I have taken my 
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abode in this monastery for the purpose of guarding the dog 
(sagbánf), and preventing it from doing harm to others.’ On 
hearing him say this I exclaimed: ‘O Lord, Thou art able 
to bestow righteousness on a man even though he be involved 
in sheer error. He said to me: ‘O Ibrahim, how long will 
you seek men? Go and seek yourself, and when you have 
found yourself keep watch over yourself, for this passion clothes 
itself every day in three hundred and sixty diverse garments 
of godhead and leads: men astray. ” 

In short, the devil cannot enter a man’s heart until he 
desires to commit a sin: but when a certain quantity of 
passion appears, the devil takes it and decks it out and 
displays it to the man’s heart; and this is called diabolic 
suggestion (waswás). It begins from passion, and in reference 
to this fact God said to Iblís when he threatened to seduce 
all mankind: “ Verdly, thou hast no power over My servants” 
(Kor. xv, 42), for the devil in reality is a man’s lower soul 
and passion. Hence the Apostle said: “There is no one 
whom his devil (i.e. his passion) has not subdued except 
‘Umar, for he has subdued his devil.” Passion is mingled 
as an ingredient in the clay of Adam; whoever renounces it 
becomes a prince and. whoever follows it becomes a captive. 
Junayd was asked: “What is union with God?” He replied: 
“To renounce passion,” for of all the acts of devotion by 
which God’s favour is sought none has greater value than 
resistance to passion, because it is easier for a man to destroy 
a mountain with his nails than to resist passion. I have 
read in the Anecdotes that Dhu '|-Nún the Egyptian said: 
“T saw a man flying through the air, and asked him how 
he had attained to this degree. He answered: ‘I set my 
feet'-on passion (awd) in order that I might ascend into 
the air (Aawd)’” It is related that Muhammad .b. Fadl 
al-Balkhi said: “I marvel at one who goes with his passion 
into God’s House and visits Him: why does not he trample 
on his passion that he may attain to Him?” 

The most manifest attribute of the lower soul is lust (sza/war). 
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Lust is a thing that is dispersed in different parts of the human 
body, and is served by the senses. Man is bound to guard all 
his members from it, and he shall be questioned concerning: the 
acts of each. The lust of the eye is sight, that of the ear is 
hearing, that of the nose is smell, that of the tongue is speech, 
that of the palate is taste, that of the body (asad) is touch, 
and that of the mind is thought (andéshidan). It behoves the 
seeker of God to spend his whole life, day and night, in ridding 
himself of these incitements to passion which show themselves 
through the senses, and to pray God to make him such that this 
desire will be removed from his inward nature, since whoever is 
afflicted with lust is veiled from all spiritual things. If anyone 
should repel it by his own exertions, his task would be long and 
painful. The right way is resignation (¢as/ém). It is related 
that Abú “Alí Siyáh of Merv said: “I had gone to the bath 
and in accordance with the custom of the Prophet I was using 
a razor (pubis tondend@e causé). I said to myself: ‘O Abú ‘Alí, 
amputate this member which is thè source of all lusts and keeps 
thee afflicted with so much evil? A voice in my heart whispered : 
‘O Abú ‘Alí, wilt thou interfere in My kingdom? Are not all 
thy limbs equally at My disposal? If thou do this, I swear by 
My glory that I will put a hundredfold lust and passion in every 
hair in that place.' " 

Although a man has no power over what is vicious in his 
constitution, he can get an attribute changed by Divine aid and 
by resigning himself to God's will and by divesting himself of 
his own power and strength. In reality, when he resigns him- 
self, God protects him ; and through God's protection he comes 
nearer to annihilating „the evil than he does through self- 
mortification, since flies are more easily driven away with an 
umbrella (zz£azza2) than with a fly-whisk (zid/tabóa). Unless 
Divine protection is predestined to a man, he cannot abstain 
from anything by his own exertion, and unless God exerts 
Himself towards a man, that man’s exertion is of no use. All 
acts of exertion fall under two heads: their object is either to 
avert the predestination of God or to acquire something in spite 
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of predestination ; and both these objects are impossible. It is 
related that when Shibli was ill, the physician advised him to be 
abstinent. “From what shall I abstain?” said he, “ from that 
which God bestows upon me, or from that which He does not 
bestow? It is impossible to abstain from the former, and the 
latter is not in my hands" I will discuss this question carefully 
on another occasion. 


7. THE Hakimis. 

They are the followers of Abú ‘Abdalláh Muhammad b. ‘Ali 
al-Hakím al-Tirmidhí, who was one of the religious leaders 
of his time and the author of many works on every branch 
of exoteric and esoteric science. His doctrine was based on 
saintship (we/dyat), and he used to explain the true nature 
of saintship and the degrees of the saints and the observance 
of the proper arrangement of their ranks, 

As the first step towards understanding his doctrine, you 
must know that God has saints (aze/zyá), whom He has chosen 
out of mankind, and whose thoughts He has withdrawn from 
worldly ties and delivered from sensual temptations ; and He 
has stationed each of them in a particular degree, and has 
opened unto them the door of these mysteries. Much might 
be don this topic, but I must briefly set forth several points 
of * apital importance. 


Discourse on the Affirmation of Saintship (wilayat). 


You must know that the principle and foundation of Süfiism 
and knowledge of God rests on saintship, the reality of which 
is unanimously affirmed by all the Shaykhs, though every one 
has expressed himself in different language. The peculiarity 
of Muhammad b. 'Alí (al-Hakím) lies in the fact that he applied 
this term to the theory of Sufiism. 

Waláyat means, etymologically, “power to dispose” (¢asarruf), 
and w¢/dyat means “ possession of command ” (z7drat). Waldyat 
also means “lordship” (rubzidzyyat); hence God hath said: “Jz 
this case the lordship (al-walayat) belongs to God who is the 
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Truth" (Kor. xviii, 42), because the unbelievers seek His 
protection and turn unto Him and renounce their idols. And 
wiláyat also means “love” (mahabbat). Walt may be the form 
fail with the meaning of maf“úl, as God hath said: “ And He 
takes charge of (yatawalla) the righteous” (Kor. vii, 195), for God 
does not leave His servant to his own actions and attributes, 
but keeps him under His protection. And wal may be the 
form /a'Z/, equivalent to /Z'7Z with an intensive force, because 
a man takes care (Zewa//£ &unad) to obey God and constantly 
to fulfil the obligations that he owes to Him. Thus za/f in 
the active meaning is “one who desires” (muréd), while in the 
passive meaning it denotes “one who is the object of God’s 
desire” (muréd), All these meanings, whether they signify the 
relation of God to Man or that of Man to God, are allowable, 
for God may be the protector of His friends, inasmuch as He 
promised His protection to the Companions of the Apostle, 
and declared that the unbelievers had no protector (smazw/d). 
And, moreover, He may distinguish them in an exclusive way 
by His friendship, as He hath said, “ He loves them and they 
Jove Him" (Kor. v, 59), so that they turn away from the favour 
of mankind: He is their friend (zva/Z) and they are His friends 
(awliyd). And He may confer on one a “friendship * (wilyat) 
that enables him to persevere in obedience to Him, and keeps 
him free from sin, and on another a “ friendship" that empowers 
him to loose and bind, and makes his prayers answered and his 
aspirations effectual, as the Apostle said : “ There is many a one 
with dirty hair, dust-stained, clad in two old garments, whom 
men never heed; but if he were to swear by God, God would 
verify his oath.” It is well known that in the Caliphate of 
‘Umar b. al-Khattdb, the Nile, in accordance with its usual 
habit, ceased to flow; for in the time of Paganism they used 
annually to adorn a maiden and throw her into the river to 
make it flow again. ‘Umar therefore wrote on a piece of 
paper: “O river, if thou hast. stopped of thy own will, thou 


1 Kor. xlvii, 12. 
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doest wrong, and if by command of God, ‘Umar bids thee flow.” 
When this paper was thrown in, the Nile resumed its course. 

My purpose in discussing saintship and affirming its reality 
is to show you that the name of saint (za/Z) is properly 
applied to those in whom the above-mentioned qualities are 
actually present (Z4/) and not merely reputed (gál). Certain 
Shaykhs formerly composed books on this subject, but they 
became rare and soon disappeared. Now I will commend to 
you the explanation given by that venerable spiritual director 
who is the author of the doctrine—for my own belief in it is 
greater—in order that much instruction may be gained, not 
only by yourself, but also by every seeker of Sufiism who 
may have the good fortune to read this book. 


SECTION. 


You must know that the word wal is current among the 
vulgar, and is to be found in the Koran and the Apostolic 
Traditions: e.g, God hath said, “ Verily, on the friends 
(awliya) of God no fear shall come, and they shall not grieve” 
(Kor.'x, 63); and again, “ God zs the friend (wall) of those who 
believe” (Kor. ii, 258). And the Apostle said: “Among the 
servants of God there are some whom the prophets and martyrs 
deem happy.” He was asked: “Who are they? Describe 
them to us that perchance we may love them.” He replied : 
“Those who love one another, through God’s mercy, without 
wealth and without seeking a livelihood: their faces are 
luminous, and they sit on thrones of light; they are not afraid 
when men are afraid, nor do they grieve when men grieve.” 
Then he recited: “ Verily, on the friends of God no fear shall 
come, and they shall not grieve” (Kor. x, 63). Furthermore, 
the Apostle said that God said: * He who hurts a saint (wal) 
has allowed himself to make war on Me." 

These passages show that God has saints (aw/iy¢) whom 
He has specially distinguished by His friendship and whom He 
has chosen to be the governors of His kingdom and has 
marked out to manifest His actions and has peculiarly favoured 
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with diverse kinds of miracles (£arámát) and has purged of 
“natural corruptions and has delivered from subjection to their 
lower soul and passion, so that all their thoughts are of Him 
and their intimacy is with Him alone. Such have been in 
past ages, and are now, and shall be hereafter until the Day 
of Resurrection, because God has exalted this (Moslem) 
community above all others and has promised to preserve the 
religion of Muhammad. Inasmuch as the traditional and 
intellectual proofs of this religion are to be found among the 
divines (‘amd ), it follows that the visible proof is to be found 
among the Saints and elect of God. Here we have two parties 
opposed to us, namely, the Mu'tazilites and the rank and file 
of the Anthropomorphists (Hashiwiyya). The Mu'tazilites deny 
that one Moslem is specially privileged more than another ; 
but if a saint is not specially privileged, neither is a prophet 
specially privileged ; and this is infidelity. The vulgar Anthropo- 
morphists allow that special privileges may be conferred, but 
assert that such privileged persons no longer exist, although 
they did exist in the past. It is all the same, however, whether 
they deny the past or the future, since one side of denial is no 
better than another. 

God, then, has caused the prophetic evidence (durhdn-i 
nabawt) to remain down to the present day, and has made the 
Saints the means whereby it is manifested, in order that the 
signs of the Truth and the proof of Muhammad’s veracity may 
continue to be clearly seen. He has made the Saints the 
governors of the universe; they have become entirely devoted 
to His business, and have ceased to follow their sensual 
affections. Through the blessing of their advent the rain falls 
from heaven, and through the purity of their lives the plants 
spring up from the earth, and through their spiritual influence 
the Moslems gain victories over the unbelievers. Among them 
there are four thousand who are concealed and do not know 
one another and are not aware of the excellence of their state, 
but in all circumstances are hidden from themselves and from 
mankind. Traditions have come down to this effect, and the 
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sayings of the Saints proclaim the truth thereof, and I myself— 
God be praised !—have had ocular experience (khabar-< ‘tydn) 
of this matter. But of those who have power to loose and to 
bind and are the officers of the Divine court there are three 
hundred, called Ak/ydr, and forty, called Addd/, and seven, 
called Adrdr, and four, called Aw¢dd, and three, called Nga, 
and one, called Qutb or Ghawth. All these know one another 
and cannot act save by mutual consent. 

Here the vulgar may object to my assertion that they know 
one another to be saints, on the ground that, if such is the case, 
they must be secure as to their fate in the next world. I reply 
that it is absurd to suppose that knowledge of saintship involves ' 
security. A believer may have knowledge of his faith and 
yet not be secure: why should not the same hold good of 
a saint who has knowledge of his saintship? Nevertheless, it 
is possible that God should miraculously cause the saint to 
know his security in regard to the future life, while maintaining 
him in a state of spiritual soundness and preserving him from 
disobedience. The Shaykhs differ on this question for the 
reason which I have explained. Those belonging to the four 
thousand who are concealed do not admit that the saint can 
know himself to be such, whereas those of the other class take 
the contrary view. Each opinion is supported by many lawyers 
and scholastics. Abu Ishaq Isfará'iní! and some of the ancients 
hold that a saint is ignorant of his saintship, while Abu Bakr 
b. Fúrak? and others of the past generation hold that he is 
conscious of it. I ask the former party, what loss or evil does 
a saint suffer by knowing himself? If they allege that he is 
conceited when he knows himself to be'a saint, I answer that 
Divine protection is a necessary condition of saintship, and one 
who is protected from evil cannot fall into self-conceit. It is 
a very common notion (sukhan-i sakht ‘dmiydna) that a saint, 
to whom extraordinary miracles (&arámát) are continually 
vouchsafed, does not know himself to be a saint or these 


! See Ibn Khallikán, No. 4. 
? See Ibn Khallikán, No. 621; Brockelmann, i, 166. 
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miracles to be miracles. Both parties have adherents among 
the common people, but opinion is of no account. 

The. Mu‘tazilites, however, deny special privileges and 
miracles, which constitute the essence of saintship. They affirm 
that all Moslems are friends (æwlyá) of God when they are 
obedient to Him, and that anyone who fulfils the ordinances 
of the Faith and denies the attributes and vision of God and 
allows believers to be eternally damned in Hell and acknow- 
ledges only such obligations as are imposed by Reason, without 
regard to Revelation, is a “ friend " (20a). All Moslems agree 
that such a person is a “friend”, but a friend of the Devil. 
The Muttazilites also maintain that, if saintship involved 
miracles, all believers must have miracles vouchsafed to them, 
because they all share in faith (£m), and if they share in 
what is fundamental they must likewise share in what is 
derivative. They say, further, that miracles may be vouch- 
safed both to believers and to infidels, eg. when anyone is 
hungry or fatigued on a journey some person may appear in 
order to give him food or mount him on an animal for riding. 
If it were possible, they add, for anyone to traverse a great 
distance in one night, the Apostle must have been that man; 
yet, when he set out for Mecca, God said, “ And they (the 
animals) carry your burdens to a land which ye would not have 
reached save with sore trouble to yourselves” (Kor. xvi, 7). 
I reply: “Your arguments are worthless, for God said, ‘Glory to 
Him who transported His servant by night from the sacred 
mosque to the farther mosque’” (Kor. xvii, 1). Miracles are, 
special, not general; but it would have been a general instance 
if all the Companions had been miraculously conveyed to 
Mecca, and this would have destroyed all the principles of 
faith in the unseen, Faith is a general term, applicable to 
the righteous and the wicked alike, whereas saintship is special. 
The journey of the Companions to Mecca falls under the former 
category, but inasmuch as the case of the Apostle was a special 
one, God conveyed him in one night from Mecca to Jerusalem, 
and thence to a space of two bow-lengths from the Divine 
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presence ; and he returned ere the night was far spent. Again, 
to deny special privileges is manifestly unreasonable. As in 
a palace there are chamberlains, janitors, grooms, and viziers, 
who, although they are equally the king’s servants, are not 
equal in rank, so all believers are equal in respect of their 
faith, but some are obedient, some wise, some pious, and some 
ignorant. 


SECTION. 


The Shaykhs, every one, have given hints as to the true 
meaning of saintship. Now I will bring together as many of 
these selected definitions as possible. 

Abt ‘Alf Juzajan{ says: “The saint is annihilated in his own 
state and subsistent in the contemplation of the Truth : he can- 
not tell anything concerning himself, nor can he rest with anyone 
except God,” because a man has knowledge only of his own 
state, and when all his states are annihilated he cannot tell 
anything about himself; and he cannot rest with anyone else, 
to whom he might tell his state, because to communicate one’s 
hidden state to another is to reveal the secret of the Beloved, 
which cannot be revealed except to the Beloved himself. 
Moreover, in contemplation it is impossible to regard aught 
except God: how,.then, can he be at rest with mankind? 
Junayd said: “The saint hath no fear, because fear is the 
expectation either of some future calamity or of the eventual 
loss of some object of desire, whereas the saint is the son of 
his time (262 wagtth?): he has no future that he should fear 
anything; and as he hath no fear so he hath no hope, since 
hope is the expectation either of gaining an object of desire 
ór of being relieved from a misfortune, and this belongs to 
the future; nor does he grieve, because grief arises from the 
rigour of time, and. how should he feel grief who is in the 
radiance of satisfaction (ridá) and the garden of concord 
(muwdfagat)?” The vulgar imagine this saying to imply that, 
inasmuch as the saint feels neither fear nor hope nor grief, he 
has security (am) in their place; but he has not security, for 
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security arises from not seeing that which is hidden, and from 
turning one’s back on “time”; and this (absence of security) 
is characteristic of those who pay no regard to their humanity 
(bashariyyat) and are not content with attributes. Fear and 
hope and security and grief all refer to the interests of the 
lower soul, and when that is annihilated satisfaction (ridd) 
becomes an attribute of Man, and when satisfaction has been 
attained his states become steadfast (sustagém) in vision of 
the Author of states (vewawæwil), and his back is turned on 
all states. Then saintship is revealed to his heart and its 
meaning is made clear to his inmost thoughts. Abú 'Uthmán 
Maghribí says: “ The saint is sometimes celebrated (sash/uir), 
but he is not seduced (ma/ftin),” and another says: “The saint 
is sometimes hidden (mastir), but he is not celebrated.” 
Seduction consists in falsehood: inasmuch as the saint must 
be veracious, and miracles cannot possibly be performed by 
a liar, it follows that the saint is incapable of being seduced. 
These two sayings refer to the controversy whether the saint 
knows himself to be such: if he knows, he is celebrated, and 
if he does not know, he is seduced; but the explanation of 
this is tedious. It is related that Ibráhím b. Adham asked 
a certain man whether he desired to be one of God's saints, 
and on his replying “Yes”, said: “Do not covet anything in 
this world or the next, and devote thyself entirely to God, 
and turn to God with all thy heart.” To covet this world 
is to turn away from God for the sake of that which is 
transitory, and to covet the next world is to turn away from 
God for the sake of that which is everlasting ; that which is 
transitory perishes and its renunciation becomes naught, but 
that which is everlasting cannot perish, hence its renunciation 
also is imperishable. Abu Yazid was asked: “ Who is a saint?” 
He answered: * That one who is patient under the command 
and prohibition of God," because the more a man loves God 
the more does his heart revere what He commands and the 
farther is his body from what He forbids. It is related that 
Abü Yazíd said: “Once I was told that a saint of God was 
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in such and such a town. I set out to visit him. When 
I arrived at his mosque he came forth from his chamber and 
spat on the floor of the mosque. I turned back without 
saluting him, and said to myself: ‘A saint must keep the 
religious law in order that God may keep him in his spiritual 
state. Had this man been a saint his respect for the mosque 
would have prevented him from spitting on its floor, or God 
would have preserved him from marring the grace vouchsafed 
to him? The same night I dreamed that the Apostle said 
to me, “O Abú Yazid, the blessing of that which thou hast 
done is come to thee? Next day I attained to this degree 
which ye behold." And I have heard that a man who came 
to visit Shaykh Abu Sa‘id entered the mosque with his left 
foot foremost. The Shaykh gave orders that he should be 
dismissed, saying: * He who does not know how to enter the 
house of the Friend is not suitable for us.” Some heretics 
who have adopted this perilous doctrine assert that service of 
God (khidmat) is necessary only while one is becoming a saint, 
but that after one has become a saint service is abolished. 
This is clearly wrong. There is no “station” on the way to 
the Truth where any obligation of service is abolished. I will 
explain this matter fully in its proper place. 


Discourse on the A lfirmation of Miracles (kardmat). 


You must know that miracles may be vouchsafed to a saint 
so long as he does not infringe the obligations of the religious 
law. Both parties of the orthodox Moslems agree on this point, 
nor is it intellectually impossible, because such miracles are 
a species of that which is predestined by God, and their 
manifestation does not contradict any principle of the religious 
law, nor, on the other hand, is it repugnant to the mind to 
conceive them as a genus. A miracle is a token of a saint's 
veracity, and it cannot be manifested to an impostor except 
as a sign that his pretensions are false. It is an extraordinary 
act (lí nágid-i 'ádat), performed while he is still subject to the 
obligations of religion; and whoever is able, through knowledge 
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given him by God, to distinguish by the method of deduction 
what is true from what is false, he too is a saint. Some Sunnis 
maintain that miracles are established, but not to the degree 
of an evidentiary miracle (su‘jizat!): they do not admit, for 
example, that prayers may be answered and fulfilled, and so 
forth, contrary to custom. I ask in reply: “What do you 
consider wrong in the performance by a true saint, while he 
is subject to religious obligations, of an act which violates 
custom?” If they say that it is not a species of that which 
is predestined by God, this statement is erroneous ; and if they 
say that it is a species of that which is predestined, but that its 
performance by a true saint involves the annulment of prophecy 
and the denial of special privileges to the prophets, this 
assertion also is inadmissible, since the saint is specially 
distinguished by miracles (kardmdt) and the prophet by 
evidentiary miracles (mu‘jizdt); and inasmuch as the saint is 
a saint and the prophet is a prophet, there is no likeness 
between them to justify such precaution. The pre-eminence 
of the prophets depends on their exalted rank and on their 
being preserved from the defilement of sin, not on miracles or 
evidentiary miracles or acts which violate custom. All the 
prophets are equal so far as they all have the power of working 
such miracles (77dz), but some are superior to others in degree. 
Since, then, notwithstanding this equality in regard to their 
actions, some prophets are superior to others, why should not 
miracles (Aardmdt) which violate custom be vouchsafed also to 
the saints, although the prophets are superior to them? And 
since; in the case of the prophets, an act which violates custom 
does not cause one of them to be more exalted or more 
specially privileged than another, so, in the case of the saints, 
a similar act does not cause a saint to be more specially 
privileged than a prophet, i.e. the saints do not become like in 
kind (Aamsdn) to the prophets. This proof will clear away, for 
reasonable men, any difficulties that this matter may have 


1 The name mu‘izat is given to a miracle performed by a prophet, while one 
performed by a saint is called Aardmat. 
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presented to them. “But suppose,” it may be said, “that 
a saint whose miracles violate custom should claim to be 
a prophet.” TI reply that this is impossible, because saintship 
involves veracity,and he who tells a falsehood is no saint. 
Moreover, a saint who pretends to prophesy casts an imputation 
on (the genuineness of) evidentiary miracles, which is in- 
fidelity. Miracles (kardmdt) are vouchsafed only to a pious 
believer, and falsehood is impiety. That being so, the miracles 
of the saint confirm the evidence of the prophet. There is no 
difficulty in reconciling the two classes of miracles. The 
apostle establishes his prophecy by establishing the reality of 
evidentiary miracles, while the saint, by the miracles which he 
performs, establishes both the prophecy of the apostle and his 
own saintship. Therefore the veracious saint says the same 
thing as the veracious prophet. The miracles of the former are 
identical with the evidentiary miracles of the latter. A believer, 
seeing the miracles of a saint, has more faith in the veracity of 
the prophet, not more doubt, because there is no contradiction 
between-the claims made by them. Similarly, in law, when 
a number of heirs are agreed in their claim, if one of them 
establishes his claim the claim of the others is established ; but 
not so if their claims are contradictory. Hence, when a prophet 
adduces evidentiary miracles as evidence that his prophecy is 
genuine, and when his claim is confirmed by a saint, it is 
impossible that any difficulty should arise. 


Discourse on the difference between Evidentiary Miracles 
(mu'jizát) aud Miracles (karámát). 

Inasmuch as it has been shown that neither class of miracles 
can be wrought by an impostor, we must now distinguish more 
clearly between them. Mz‘jizdt involve publicity and Zarémát 
secrecy, because the result of the former is to affect others, 
while the latter are peculiar to the person by whom they are 
performed. Again, the doer of »zu'/zzdt is quite sure that he has 
wrought an extraordinary miracle, whereas the doer of Aardmdt 
cannot be sure whether he has really wrought a miracle or 


SUFI SECTS: THE HAKiMis. 221 


whether he is insensibly deceived (cstidrd7). He who performs 
mugizdt has authority over the law, and in arranging it he 
denies or affirms, according as God commands him, that he is 
insensibly deceived. On the other hand, he who performs 
kardmát has no choice but to resign himself (to God's will) and 
to accept the ordinances that are laid upon him, because the 
karámát of a saint are never in any way incompatible with the 
law laid down by a prophet. It may be said: “If evidentiary 
miracles are the proof of a prophet's veracity, and if nevertheless 
you assert that miracles of the same kind may be performed by 
one who is not a prophet, then they become ordinary events 
(mu'tdd): therefore your proof of the reality of zu/7zdt annuls 
your argument establishing the reality of kardmdt.” I reply: 
“This is not the case. The Aardmat of a saint is identical with, 
and displays the same evidence as, the zz/7izat of a prophet: 
the quality of z'/dz (inimitability) exhibited in the one instance 
does not impair the same quality in the other instance.” When 
the infidels put Khubayb on the gallows at Mecca, the Apostle, 
who was then seated in the mosque at Medina, saw him and 
told the Companions what was being done to him. God also 
lifted the veil from the eyes of Khubayb, so that he saw the 
Apostle and cried, “Peace be with thee!” and God caused 
the Apostle to hear his salutation, and caused Khubayb to hear 
the Apostle’s answer. Now, the fact that the Apostle at Medina 
saw Khubayb at Mecca was an evidentiary miracle, and the fact 
that Khubayb at Mecca saw the Apostle at Medina was like- 
wise an extraordinary act. Accordingly there is no difference 
between absence in time and absence in space; for Khubayb's 
miracle (kardmat) was wrought when he was absent from the 
Apostle in space, and the miracles of later days were wrought 
by those who were absent from the Apostle in time. This is 
a clear distinction and a manifest proof that Aardmd¢ cannot 
possibly be in contradiction with z74z (miracles performed by 
a prophet). Kardmdt are not established unless they bear 
testimony to the truth of one who has performed a wat, 


1 B. omits the words ‘‘ that he is insensibly deceived ". 
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and they are not vouchsafed except to a pious believer who 
bears such testimony. Karámát of Moslems are an extra- 
ordinary miracle (#uYizat) of the Apostle, for as his law is 
permanent so must his proof (ujjat) also be permanent. The 
saints are witnesses to the truth of the Apostle’s mission, and it 
is impossible that a miracle (arámať) should be wrought by 
an unbeliever (ġégána). 

On this topic a story is related of Ibrahim Khawwas, which is 
very apposite here. Ibrahim said: “I went down into the 
desert in my usual state of detachment from worldly things 
(tajrid). After I had gone some distance a man appeared and 
begged me to let him be my companion, I looked at him and 
was conscious of a feeling of repugnance. He said to me: 
“O Ibrahim, do not be vexed. I am a Christian, and one of 
the Sábians among them. I have come from the confines of 
Rum in the hope of being thy companion.’ When I knew that 
he was an unbeliever, I regained my equanimity, and felt it 
more easy to take him as my companion and to fulfil my 
obligations towards him. I said: ‘O monk, I fear that thou 
wilt suffer from want of meat and drink, for I have nothing 
with me. ‘O Ibrah{m,’ said he, ‘is thy fame in the world so 
great, and art thou still concerned about. meat and drink?’ 
I marvelled at his boldness and accepted him as my companion 
in order to test his claim. After journeying seven days and 
nights we were overtaken by thirst. He stopped and cried: 
‘O Ibrahim, they trumpet thy praise throughout the world. 
Now let me see what privileges of intimacy (gustdkhihd) thou 
hast in this court (ie. to what extent thou art a favourite with 
God), for I can endure no more! I laid my head on the earth 
and cried: *O Lord, do not shame me before this unbeliever, 
who thinks well of me!’ When I raised my head I saw a dish 
on which were placed two loaves of bread and two cups of 
water. We ate and drank and went on our way. After seven 
days had passed I resolved to test him ere he should again 
put me to the proof. ‘O monk,’ I said, ‘now it is thy turn. 
Let me see-the fruits of thy mortification.’ He laid his head 
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on the earth and muttered something. Immediately a dish 
appeared containing four loaves and four cups of water. I was 
amazed and grieved, and I despaired of my state. ‘This has 
appeared,’ I said, ‘for the sake of an unbeliever: how can 
I eat or drink thereof?’ He bade me taste, but I refused, 
saying, ‘Thou art not worthy of this, and it is not in harmony 
with thy spiritual condition. If I regard it as a miracle 
(kardmat), miracles are not vouchsafed to unbelievers; and if 
I regard it as a contribution (zar) from thee, I must 
suspect thee of being an impostor.’ He said: 'Taste, O Ibráhím! 
I give thee joy of two things: firstly, of my conversion to 
Islam (here he uttered the profession of faith), and secondly, 
of the great honour in which thou art held by God? ‘How 
so?’ I asked. He answered: ‘I have no miraculous powers, 
but my shame on account of thee made me lay my head on 
the earth and beg God to give me two loaves and two cups 
of water if the religion of Muhammad is true, and two more 
loaves and cups if Ibráhím Khawwás is one of God's saints. " 
Then Ibráhím ate and drank, and the man who had been 
a monk rose to eminence in Islam. 

Now, this violation of custom, although attached to the 
kardmat of a saint, is identical with the evidentiary miracles 
which are wrought by prophets, but it is rare that in a prophet’s 
absence an evidence should be vouchsafed to another person, or 
that in the presence of a saint some portion of his miraculous 
powers should be transferred to another person. In fact; the end 
of saintship is only the beginning of prophecy. That monk was 
one of the hidden (saints), like Pharaoh’s magicians. Ibráhím 
confirmed the Prophet’s power to violate custom, and his com- 
panion also was endeavouring both to confirm prophecy and to 
glorify saintship ; a purpose which God in His eternal providence 
fulfilled. This is a clear difference between kardmat and ids, 
The manifestation of miracles to the saints is a second miracle, 
for they ought to be kept secret, not intentionally divulged. 
My Shaykh used to say that if a saint reveals his saintship and 
claims to be a saint, the soundness of his spiritual state is not 
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impaired thereby, but if he takes pains to obtain publicity he is 
led astray by self-conceit. 


Discourse on the performance of miracles belonging to the 
evidentiary class by those who pretend to godship. 


The Shaykhs of this sect and all orthodox Moslems are 
agreed that an extraordinary act resembling a prophetic miracle 
(muyizat) may be performed by an unbeliever, in order that by 
means of his performance he may be shown beyond doubt to be 
an impostor. Thus, for example, Pharaoh lived four hundred 
years without once falling ill; and when he climbed up to any 
high ground the water followed him, and stopped when he 
stopped, and moved when he moved. Nevertheless, intelligent 
men’ did not hesitate to deny his pretensions to godship, 
inasmuch as every intelligent person acknowledges that God is 
not incarnate (mujassam) and composite (murakkab). You will 
judge by analogy the wondrous acts related of Shaddád, who was 
the lord of Iram, and Nimrod. Similarly, we are told on trust- 
worthy authority that in the last days Dajjál will come and will 
claim godship, and that two mountains will go with him, one on 
his right hand and the other on his left; and that the mountain 
on his right hand will be the place of felicity, and the mountain 
on his left hand will be the place of torment; and that he will 
call the people to himself and will punish those who refuse to 
join him. But though he should perform a hundredfold amount 
of such extraordinary acts, no intelligent person would doubt 
the falsity of his claim, for it is well known that God does not 
sit on an ass and is not blind. Such things fall under the 
principle of Divine deception (¢stédrdj). So, again, one who 
falsely pretends to be an apostle may perform an extraordinary 
act, which proves him an impostor, just as a similar act per- 
formed by a true apostle proves him genuine. But no such act 
can be performed if there be any possibility of doubt or any 
difficulty in distinguishing the true claimant from the impostor, 
for in that case the principle of allegiance (day‘at) would be 
nullified. It is possible, moreover, that something of the same 
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kind as a miracle (ardmat) may be performed by a pretender to 
saintship who, although his conduct is bad, is blameless in his 
religion, inasmuch as by that miraculous act he confirms the 
truth of the Apostle and manifests the grace of God vouchsafed 
to him and does not attribute the act in question to his own 
power. One who speaks the truth, without evidence, in the 
fundamental matter of faith (Zwéz), wil always speak the 
truth, with evidence and firm belief, in the matter of saintship, 
because his belief is of the same quality as the belief of the saint ; 
and though his actions do not square with his belief, his claim of 
saintship is not demonstrably contradicted by his evil conduct, 
any more than his claim of faith could be. In fact, miracles 
{£ardmál) and saintship are Divine gifts, not things acquired by 
Man, so that human actions (£255) cannot become the cause of 
Divine guidance. 

I have already said that the saints are not preserved from 
sin (maʻsúm), for sinlessness belongs to the prophets, but 
they are protected (ma%fúz) from any evil that involves the 
denial of their saintship; and the denial of saintship, after 
it has come into being, depends on something inconsistent 
with faith, namely, apostasy (riddatť): it does not depend on 
sin. This is the doctrine of Muhammad b. ‘Ali Hakim of 
Tirmidh, and also of Junayd, Abu 'l-Hasan Nürí, Hárith 
Muhásibí, and many other mystics (a4/-Z Zagé'zg). But those 
who attach importance to conduct (a4/-i muámalát), like 
Sahl b. *Abdalláh of Tustar, Abú Sulaymán Dárání, Hamdún 
Qassár, and others, maintain that saintship involves unceasing 
obedience (/4'az), and that when a great sin (4aðéra) occurs to 
the mind of a saint he ís deposed from his saintship. Now, 
as I have stated before, there is a consensus of opinion 
(Zw) among Moslems that a great sin does not put 
anyone outside the pale of faith; and one saintship (wéláyat) 
is no better than another. Therefore, since the saintship of 
knowledge of God (ma'rifat), which is the foundation of all 
miracles vouchsafed by Divine grace (Aardmathd), is not lost 
through sin, it is impossible that what is inferior to that in 
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excellence and grace (Aardmat) should disappear because of 
sin, The controversy among the Shaykhs on this matter has 
run to great length, and I do not intend to record it here. 

It is most important, however, that you should know with 
certainty in what state this miraculous grace is manifested 
to the saint: in sobriety or intoxication, in rapture (ghalabat) 
or composure (¢embin), I have fully explained the meaning 
of intoxication and sobriety in my account of the doctrine 
of Abi Yazid, He and Dhu 'l-Nün the Egyptian and 
Muhammad b. Khafíf and Husayn b. Mansur (al-Hallaj) and 
Yahyá b. Mu'ádh Rází and others hold that miracles are not 
vouchsafed to a saint except when he is in the state of 
intoxication, whereas the miracles of the prophets are wrought 
in the state of sobriety. Hence, according to their doctrine, 
this is a clear distinction between muyisdt and kardmdt, for 
the saint, being enraptured, pays no heed to the people and 
does not call upon them to follow him, while the prophet, 
being sober, exerts himself to attain his object and challenges 
the people to rival what he has done. Moreover, the prophet 
may choose whether he will manifest or conceal his extra- 
ordinary powers, but the saints have no such choice; some- 
times a miracle is not granted to them when they desire it, 
and sometimes it is bestowed when they do not desire it, 
for the saint has no propaganda, so that his attributes should 
be subsistent, but he is hidden and his proper, state is to 
have his attributes annihilated. The prophet is a man of law 
(sdhib shar’), and the saint is a man of inward feeling (sáhib 
sirr). Accordingly, a miracle (karámat) will not be manifested 
to a saint unless he is in a state of absence from himself and 
bewilderment, and unless his faculties are entirely under the 
control of God, While saints are with themselves and maintain 
the state of humanity (dashariyyat), they are veiled; but when 
the veil is lifted they are bewildered and amazed through 
realizing the bounties of God. A miracle cannot be manifested 
except in the state of unveiledness (#as4f), which is the rank 
of proximity (gurb); and whoever is in that state, to him 
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worthless stones appear even as gold. This is the state of 
intoxication with which no human. being, the prophets alone 
excepted, is permanently endowed. Thus, one day, Haritha 
was transported from this world and had the next world 
revealed to him; he said: “I have cut myself loose from this 
world, so that its stones and its gold and its silver and its 
clay are all one to me.” Next day he was seen tending asses, 
and on being asked what he was doing, he said: “I am trying 
to get the food that I need." Therefore, the saints, while they 
are sober, are as ordinary men, but while they are intoxicated 
their rank is the same as that of the prophets, and the whole 
universe becomes like gold unto them.  Shiblí says— 


“Gold wherever we go, and pearls 
Wherever we turn, and silver in the waste.” : 


I have heard the Master and Imám Abu 'I-Oásim Oushayrí 
say: "Once I asked Tábarání about the beginning of his 
spiritual experience. He told me that on one occasion he 
wanted a stone from the river-bed at Sarakhs, Every stone 
that he touched turned into a gem, and he threw them all 
away.” This was because stones and gems were the same to 
him, or rather, gems were of less value, since he had no desire 
for them. And I have heard Khwája Imám Khazá'iní at 
Sarakhs relate as follows: “In my boyhood I went to a certain 
place to get mulberry leaves for silkworms, When it was 
midday I climbed a tree and began to shake the branches, 
While I was thus employed Shaykh Abu ’l-Fadl b. al-Hasan 
passed by, but he did not see me, and I had no doubt that 
he was beside himself and that his heart was with God. 
Suddenly he raised his head and'cried with the boldness of 
intimacy: ‘O Lord, it is more than a year since Thou hast 
given me a small piece of silver (déng¢) that I might have 
my hair cut, Is this the way to treat Thy friends?’ No 
sooner had he spoken than I saw all the leaves and boughs 
and roots of the trees turned to gold. Abu ’l-Fadl exclaimed : 
*How strange! The least hint that I utter is a backsliding 
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(Rama. ta'ríd-i ma t'réd ast). One cannot say a word to Thee 
for the sake of relieving one’s mind.’” It is related that 
Shiblí cast four hundred dinars into the Tigris. When asked 
what he was doing, he replied: “Stones are better in the 
water." “But why,” they said, “don’t you give the money 
to the poor?” He answered: “Glory to God! what plea 
can I urge before Him if I remove the veil from my own 
heart only to place it on the hearts of my brother Moslems? 
It is not religious to wish them worse than myself.” All 
these cases belong to the state of intoxication, which I have 
already explained. 

On the other hand, Junayd and Abu 'l-'Abbás Sayyárí and 
Abú Bakr Wásití and Muhammad b. ‘Ali of Tirmidh, the 
author of the doctrine, hold that miracles are manifested in 
the state of sobriety and composure (sakw ú tamkin), not in 
the state of intoxication. They argue that.the saints of God 
are the governors of His kingdom and ‘the overseers of the 
universe, which God has committed absolutely to their charge: 
therefore their judgments must be the soundest of all, and 
their hearts must be the most tenderly disposed of all towards 
the creatures of God. They are mature (vasédagén); and 
whereas agitation and intoxication are marks of inexperience, 
with maturity agitation is transmuted into composure. Then, 
and only then, is one a saint in reality, and only then are 
miracles genuine. It is well known among Sufis that every 
night the Azwtád must go round the whole universe, and if 
there should be any place on which their eyes have not fallen, 
next day some imperfection will appear in that place; and 
they must then inform the Qué, in order that he may fix 
his attention on the weak spot, and that by his blessing the 
imperfection may be removed. As regards the assertion that 
gold and earth are one to the saint, this indifference is a sign 
of intoxication and failure to see truly. More excellent is the 
man of true sight and sound perception, to whom gold is gold 
and earth is earth, but who recognizes the evil of the former 
and says: “O yellow ore! O white ore! beguile some one 
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else, for I am aware of your corruptedness.” He who sees 
the corruptedness of gold and silver perceives them to be 
a veil (between himself and God), and God will reward him 
for having renounced them. Contrariwise, he to whom gold 
is even as earth is not made perfect by renouncing earth. 
Haritha, being intoxicated, declared that stones and gold were 
alike to him, but Abt Bakr, being sober, perceived the evil of 
laying hands on worldly wealth, and knew that God would 
reward him for rejecting it. Therefore he renounced it, and 
when the Apostle asked him what he had left for his family he 
answered, “God and His Apostle.” And the following story is 
related by Abú Bakr Warráq of Tirmidh: “One day Muhammad 
b. ‘Alf (al-Hakim) said that he would take me somewhere. 
I replied: ‘It is for the Shaykh to command.’ Soon after we 
set out I saw an exceedingly dreadful wilderness, and in the 
midst thereof a golden throne placed under a green tree beside 
a fountain of running water. Seated on the throne was a person 
clad in beautiful raiment, who rose when Muhammad b. ‘Ali 
approached, and bade him sit on the throne. After a while, 
people came from every side until forty were gathered together. 
Then Muhammad b. ‘Alf waved his hand, and immediately food 
appeared from heaven, and we ate. Afterwards Muhammad 
b. Alf asked a question of a man who .was present, and he 
in reply made a long discourse of which I did not understand 
a single word. At last the Shaykh begged leave and took his 
departure, saying to me: ‘Go, for thou art blest.’ On our 
return to Tirmidh, I asked him what was that place and who 
was that man. He told me that the place was the Desert of 
the Israelites (¢éh-2 Bant Isrd’él) and that the man was the 
Qutb on whom the order of the universe depends. ‘O Shaykh,’ 
I said, ‘how did we reach the Desert of the Israelites from 
Tirmidh in such a brief time?’ He answered: ‘O Abu 
Bakr, it is thy business to arrive (vasédan), not to ask 
questions ($ursídan)'" This is a mark, not of intoxication, 
but of sanity. 

Now I will mention some miracles and stories of the Súfís, 
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and link thereto certain evidence which is to be found in the 
Book (the Koran). 


Discourse concerning their Miracles, 


The reality of miracles having been established by logical 
argument, you must now become acquainted with the evidence 
of the Koran and the genuine Traditions of the Apostle. Both 
Koran and Tradition proclaim the reality of miracles and 
extraordinary acts wrought by saints. To deny this is to deny 
the authority of the sacred texts. One example is the text, 
“And We caused the clouds to overshadow you and the manna 
and the quails to descend upon you” (Kor. ii, 54). If any sceptic 
should assert that this was an evidentiary miracle (su'izat) 
of Moses, I raise no objection, because all the miracles of the 
saints are an evidentiary miracle of Muhammad; and if he 
says that this miracle was wrought in the absence of Moses, 
although it occurred in his time, and that therefore it was not 
necessarily wrought by him, I reply that the same principle 
holds good in the case of Moses, when he quitted his people 
and went to Mount Sinai, as in the case of Muhammad ; for 
there is no difference between being absent in time and being 
absent in space, We are also told of the miracle of Asaf b, 
Barkhiyá, who brought the throne of Bilqís to Solomon in the 
twinkling of an eye (Kor. xxvii, 40). This cannot have been 
a mu'jizat, for Asaf was not an apostle ; had it been a mu'jizat, 
it must have been wrought by Solomon: therefore it was 
a &ardmat. We are told also of Mary that whenever Zacharias 
went into her chamber he found winter fruits in summer and 
summer fruits in winter, so that he said: “‘ Whence hadst thou 
this?’ She answered, ' It is from God'" (Kor.iii, 32). Everyone 
admits that Mary was not an apostle. Furthermore, we have 
the story of the men of the cave (as/d? a/-£aAf), how their dog 
spoke to them, and how they slept and turned about in the 
cave (Kor. xviii, 17). All these were extraordinary acts, and ` 
since they certainly were not a muyizat, they must have been 
a kardmat. Such miracles (kardmdt) may be, for example, the 
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answering of prayers through the accomplishment of wishes 
conceived by one who is subject to the religious law (a-usi#l-< 
umur-t mawhúm andar samán-i taklif), or the traversing of 
great distances in a short time, or the appearance of food from 
an unaccustomed place, or power to read the thoughts of 
others, etc. f 

Among the genuine Traditions is the story of the cave 
(hadith al-ghér), which is told as follows, One day the 
Companions of the Apostle begged him to relate to them some 
marvellous tale of the ancient peoples. He said: “ Once three 
persons were going to a certain place, At eventide they took 
shelter in a cave, and while they were asleep a rock fell from 
the mountain and blocked the mouth of the cave. They said 
to one another, ‘We shall never escape from here unless we 
make our disinterested actions plead for us before God,’ So 
one of them began: 'I had a father and mother and Í had no 
worldly goods except a goat, whose milk I used to give to 
them; and every day I used to gather a bundle of firewood 
and sell it and spend the money in providing food for them 
and myself One night I came home rather late, and before 
I milked the goat and steeped their food in the milk they had 
fallen asleep. I kept the bowl in my hand and stood there, 
without having eaten anything, until morning, when they awoke 
and ate; then I sat.down.’ ‘O Lord’ (he continued), ‘if I speak 
the truth concerning this matter, send us deliverance and come 
to our aid!’” The Apostle said: “Thereupon the rock moved 
a little and a crevice appeared. The next man said: ‘ There 
was a beautiful. blind girl, with whom I was deeply in love, 
but she would not listen to my suit. I managed to send to 
her a hundred and twenty dínárs with a promise that she 
should keep the money if she would be mine for one night. 
When she came the fear of God seized my heart. I turned 
from her and let her keep the money! He added, 'O God, 
if I speak the truth, deliver us!'" The Apostle said: * Then 
the rock moved a little further and the crevice widened, but 
they could not yet go forth, The third man said: ‘I had some 
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labourers working for me. When the work was done they all 
received their wages except one, who disappeared. With his 
wages I bought a sheep. Next year there were two, and in the 
year after that there were four, and they soon became a large 
flock. After several years the labourer returned and asked 
me for his wages, I said to him, “Go and take all these 
sheep ; they are your property" He thought I must be 
mocking him, but I assured him that it was true, and he went 
off with the whole flock.’ The narrator added, ‘O Lord, if 
I speak the truth, deliver us!'" “He had scarcely finished," 
said the Apostle, * when the rock moved away from the mouth 
of the cave and let the three men come forth.”! It is related 
that Abu Sa‘id Kharráz said: "For a long time I used to 
eat only once in three days. I was journeying in the desert, 
and on the third day I felt weak through hunger. A voice 
from heaven cried to me, ‘Dost thou prefer food that will 
quiet thy lower nature, or an expedient that will enable thee 
to overcome thy weakness without food?’ I replied, ‘O God, 
give me strength!’ Then I rose and travelled twelve stages 


1 Here follow (1) a Tradition, related by Abú Hurayra, of three infants who were 
miraculously endowed with speech : (a) Jesus, (4) a child who exculpated the monk 
Jurayj (George) when he was falsely accused by a harlot, (c) a child who divined the 
characters of a horseman and a woman. (2) A story of Za’ida, the handmaid of the 
Caliph ‘Umar: how a knight descended from heaven and gave her a message from 
Ridwán, the keeper of Paradise, to the Prophet ; and how, when she could not lift 
a bundle of firewood from a rock on which she had laid it, the Prophet bade the rock 
go with her and carry the firewood to ‘Umar’s house. (3) A story of ‘Alá b. al- 
Hadrami, who, having been sent on a warlike expedition by the Prophet, walked 
dry-shod across a river with his company.’ (4) A story of ‘Abdalláh b. ‘Umar, at 
whose bidding a lion decamped and left the way open for a party of travellers. 
(5) A story of a man who was seen sitting. in the air, and when Abraham asked him 
by what means he had obtained such power, replied that he had renounced the world 
and that God had bestowed on him an aerial dwelling-place where he was not 
disturbed by any thought of mankind. (6) A story of the Caliph ‘Umar, who was 
on the point of being killed by a Persian, when two lions suddenly appeared and 
caused the assassin to desist. (7) A story of Khalid b. Walid, who said ‘ Bismillah ” 
and drank a deadly poison, which did him no harm. (8) A story, related by Hasan 
of Basra, of a negro who turned the walls of a tavern into gold. (9) A story, related 
by Ibrahim b. Adham, ofa shepherd who smote a rock with his staff and caused water 
to gush forth. (10) A story of a cup which pronounced the words ““ Glory to. God "" 
in the hearing of Abú Darda and Salman Farisi. 
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without meat or drink." It is well known that at the present 
day the house of Sahl b. “Abdalláh at Tustar is called the 
House of the Wild Beasts (day¢ al-sibé‘), and the people of 
Tustar are agreed that many wild beasts used to come to him, 
and that he fed and tended them. Abu '|-Qásim of Merv tells 
the following story: “As I was walking on the seashore with | 
Abü Sa'íd Kharráz, I saw a youth clad in a patched frock and 
carrying a bucket (vaéwa), to which an ink-bottle was fastened. 
Kharráz said: * When I look at this youth he seems to be one 
of the adepts (vasédagdn), but when I look at his ink-bottle 
I think he is a student. Let me question him.’ So he accosted 
the youth and said, ‘What is the way to God?’ The youth 
answered : * There are two ways to God: the way of the vulgar 
and the way of the elect. Thou hast no knowledge of the latter, 
but the way of the vulgar, which thou pursuest, is to regard 
thine own actions as the cause of attaining to God, and to 
suppose that an ink-bottle is one of the things that interfere 
with attainment." Dhu ’l-Nun the Egyptian says :° “Once 
I embarked in a ship voyaging from Egypt to Jidda. Among 
the passengers was a youth wearing a patched frock. I was 
eager to be his companion, but he inspired me with such awe 
that I did not venture to address him, for his spiritual state 
was very exalted and he was constantly engaged in devotion. 
One day a certain man lost a purse of jewels, and suspicion 
fell on this youth, They were about to maltreat him, but 
I said, ‘Let me question him courteously.’ I told him that 
he was suspected of theft and that I had saved him from 
maltreatment.. “ And now, Í said,“ what is to be done?’ He 
looked towards Heaven and spoke a few words. The fishes 
came to the surface of the sea, each with a jewel in its mouth. 
He took-a jewel and gave it to his accuser; then he set his 
foot on the water and walked away. Thereupon the real thief 
dropped the purse, and the people in the ship repented.” 
Ibr4hfm Raqqi! is related to have said: “In my novitiate 
I set out to visit Muslim Maghribí. I found him in his mosque, 
! Died in 326 A.H. See Abu 'l- Mahásin, Aujiizz, ii, 284, 13. 
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acting as precentor. He pronounced a/-hamad incorrectly, I said 
to myself, ‘My trouble has been wasted.’ Next day, when I was 
going to the bank of the Euphrates to perform the religious 
ablution, Í sawra lion asleep on the road. I turned back, and 
was faced by another lion which had been following me. 
Hearing my cry of despair, Muslim came forth from his cell. 
When the lions saw him they humbled themselves before him, 
He took the ear of each one and rubbed it, saying, ‘O dogs 
of God, have not I told you that you must not interfere 
with my guests?’ Then he said to me: ‘O Abu Ishaq, thou 
hast busied thyself with correcting thy exterior for the sake 
of God's creatures, hence thou art afraid of them; but it has 
' been my business to correct my interior for God's sake, hence 
His creatures are afraid of me" One day my Shaykh set out 
from Bayt al-Jinn to Damascus. Heavy rain had begun to 
fall, and I was walking with difficulty in the mire, I noticed 
that the Shaykh’s shoes and clothes were perfectly dry. On 
my pointing this out to him, he said: “ Yes; God has preserved 
me from mud ever since I put unquestioning trust in Him and 
guarded my interior from the desolation of cupidity.” Once an 
experience occurred to me which I could not unravel. I set 
out to visit Shaykh Abu 'l-Qásim Gurgání at Tús., I found 
him alone in his chamber in the mosque, and he was expounding 
precisely the same difficulty to a pillar, so that I was answered 
without having asked the question. “O Shaykh,” I cried, “ to 
whom art thou saying this?” He replied: “O son, God just 
now caused this pillar to speak and ask me this question.” In 
Farghána, at a village called Ashlátak,! there was an old man, 
one of the Awtád of the earth. His name was Báb ‘Umar ?— 
all the dervishes in that country give the title of Báb to their 
great Shaykhs—and he had an old wife called Fátima. I went 
from Uzkand to see him. When I entered his presence he said : 
“Why have you come?” I replied: “In order that I might 
see the Shaykh in person and that he might look on me 
with kindness.” He said: “I have been seeing you continually 
IL. „ál. TJ. Git. ? See Nafahdt, No, 351. 
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since such and such a day, and I wish to see you as long as 
you are not removed from my sight.” I computed the day 
and year: it was the very day on which my conversion began. 
The Shaykh said: “To traverse distance (sipardan-2 masdfat) ' 
is child’s play: henceforth pay visits by means of thought 
(himmat); it is not worth while to visit any person (shakhs), 
and there is no virtue in bodily presence (Audi#r-i ashbdh).” 
Then he bade Fatima bring something to eat. She brought 
a dish fof new grapes, although it was not the season for them, 
and some fresh ripe dates, which cannot possibly be procured 
in Farghána. On another occasion, while I was sitting alone, 
as is my custom, beside the tomb of Shaykh Abü Sa'íd at 
Mihna, I saw a white pigeon fly under the cloth (4/2) covering 
the sepulchre, I supposed that the bird had escaped from its 
owner, but when I looked under the cloth nothing was to be 
seen, This happened again next day, and also on the third 
day. I was at a loss to understand it, until one night I dreamed 
of the saint and asked him about my experience. He answered : 
“That pigeon is my good conduct (safd-yi mu‘dmalat), which 
comes every day to my tomb to feast with me (4a-munddamat-t 
man)"' I might adduce many more of these tales without 
exhausting them, but my purpose in this book is to establish 
the principles of Sufiism. As regards derivatives and matters 
of conduct books have been compiled by the traditionists 
(naggdldn), and these topics are disseminated from the pulpit 
by preachers (sudhakkirdn), Now I will give, in one or two 
sections, an adequate account of certain points bearing on the 
present discussion, in order that I may not have to return to 
it again. 


Discourse on the Superiority of the Prophets to the Saints. 

You must know that, by universal consent of the Suff 
Shaykhs, the saints are at all times and in all circumstances 
subordinate to the prophets, whose missions they confirm. 


1 Here the author tells the story, which has already been related (p. 142 supra), 
of Abú Bakr Warráq, who was commanded by Muhammad b. ‘Alí of Tirmidh to 
throw some of the latter's mystical writings into the Oxus. 
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The prophets are superior to the saints, because the end of 
saintship is ónly the beginning of prophecy. Every prophet 
is a saint, but some saints are not prophets. The prophets are 
constantly exempt from the attributes of humanity, while the 
saints are so only temporarily; the fleeting state (Ad/) of 

the saint is the permanent station („„agám) of the prophet; 
' and that which to the saints is a station (sagdm) is to the 
prophets a veil (#2740). This view is held unanimously by 
the Sunni divines and the Sufi mystics, but it is opposed by 
a sect of the Hashwiyya—the Anthropomorphists (sujasstima) 
of Khurásán—who discourse in a self-contradictory manner 
concerning the principles of Unification (¢awhéd), and who, 
although they do not know the fundamental doctrine of Sufiism, 
call themselves saints. Saints they are indeed, but saints of 
the Devil. They maintain that the saints are superior to the 
prophets, and it is a sufficient proof of their error that they 
declare an ignoramus to be more excellent than Muhammad, 
the Chosen of God. The same vicious opinion is held by 
another sect of Anthropomarphists (sushabbiha), who pretend 
to be Sufis, and admit the doctrines of the incarnation of God 
and His descent (into the human body) by transmigration 
(éntigdl), and the division (Za7ziya) of His essence. I will 
treat fully of these matters. when I give my promised account 
of the two reprobated sects (of Sufis). The sects to which 
Iam now referring claim to be Moslems, but they agree with 
the Brahmans in denying special privileges to the prophets ; 
and whoever believes in this doctrine becomes an_ infidel. 
Moreover, the prophets are propagandists and Imáms, and the 
saints are their followers, and it is absurd to suppose that the 
follower of an Imám is superior to the Imám himself. In short, 
the lives, experiences, and spiritual powers of all the saints 
together appear as nothing compared with one act of a true 
prophet, because the saints are seekers and pilgrims, whereas 
the prophets have arrived and have found and have returned 
with the command to preach and to convert the people. If 
any one of the above-mentioned heretics should urge that an 
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ambassador sent by a king is usually inferior to the person 
to whom he is sent, as e.g. Gabriel is inferior to the Apostles, 
and that this is against my argument, I. reply that an 
ambassador sent to a single person should be inferior to 
him, but when an ambassador is sent to a large number’ 
of persons or to a people, he is superior. to them, as the 
Apostles are superior to the nations. Therefore one moment 
of the prophets is better than the whole life of the saints, 
because when the saints reach their goal they tell of con- 
templation (s#ushdhadat) and obtain release from the veil of 
humanity (dashariyyat), although they are essentially men. 
On the other hand, contemplation is the first step of the 
apostle; and since the apostle’s starting-place is the saint’s 
goal, they cannot be judged by the same standard. Do not 
you perceive that, according to the unanimous opinion of all 
the saints who seek God, the station of union (jam) belongs 
to the perfection of saintship? Now, in this station, a man 
attains such a degree of rapturous love that his intelligence 
is enraptured in gazing upon the act of God (/#/), and in 
his longing for the Divine Agent (/4'*77) he regards the whole 
universe as that and sees nothing but that. Thus Abú “Alí 
Rüdbárí says: “ Were the vision of that which we serve to 
vanish from us, we should lose the name of. servantship 
('ubidzyyat), for we derive the glory of worship (‘dddat) 
solely from vision of Him. This is the beginning of the 
state of the prophets, inasmuch as separation (¢afriga) is 
inconceivable in relation to them. They are entirely in the 
essence of union, whether they affirm or deny, whether they 
approach or turn away, whether they are at the beginning 
or at the end. Abraham, in the beginning of. his state, 
looked on the sun and said:.“ Ths ís my Lord, and he 
looked on the moon and stars and said: “ This zs my Lord” 
(Kor. vi, 76-8), because his heart was overwhelmed by the 
Truth and he was united in the essence of union. Therefore 
he saw naught else, or if he saw aught else he did not see 
it with the eye of “otherness” (gayr), but. with the eye of 
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union (jam'), and in the reality of that vision he disavowed 
his own and said: “J Jove not those that set” (Kor, vi, 76). 
As he began with union, so he ended with union. Saintship 
has a beginning and an end, but prophecy has not. The 
prophets were prophets from the first, and shall be to the 
last, and before they existed they were prophets in the know- 
ledge and will of God. Abu Yaz{fd was asked about the state 
of the prophets. He replied: “Far be it from me to say ! 
We have no power to judge of them, and in our notions of 
them we are wholly ourselves. God has placed their denial 
and affirmation in such an exalted degree that human vision 
cannot reach unto it.” Accordingly, as the rank of the saints 
is hidden from the perception of mankind, so the rank of the 
prophets is hidden from the judgment of, the saints. Abú 
Yazid was the proof (Aujyat) of his age, and he says: “I saw 
that my spirit (srr) was borne to the heavens. It looked at 
nothing and gave no heed, though Paradise and Hell were 
displayed to it, for it was freed from phenomena and veils. 
Then I became a bird, whose body was of Oneness and whose 
wings were of Everlastingness, and I continued to fly in the 
air of the Absolute (/uwiyyat) until I passed into the sphere 
of Purification (¢ans¢h), and gazed upon the field of Eternity 
(azaliyyat) and beheld there the tree of Oneness. When 
I looked I myself was all those, I cried: ‘O Lord, with my 
egoism (mant-yi man) 1 cannot attain to Thee, and I cannot 
escape from my selfhood, What am I to do?’ God spake: 
ʻO Abú Yazíd, thou must win release from thy “ thou-ness” 
by following My beloved ie, (Muhammad), Smear thine eyes 
with the dust of his feet and follow him continually." This 
is a long narrative. The Sufis call it the Ascension (s:2‘rd/) 
of Báyazíd;! and the term “ascension” denotes proximity to 
God (qurb). The ascension of prophets takes place outwardly 
and in the body, whereas that of saints takes place inwardly 
and in the spirit, The body of an apostle resembles the heart 


1 A full account of Bayazid’s ascension is given in the 7adhkirat al-Awliyd, 
1 172 f 
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and spirit of a saint in purity and nearness to God. This is 
a manifest superiority, .When a saint is enraptured and 
intoxicated he „is withdrawn from himself by means: of a 
spiritual ladder and brought near to God; and as soon as he 
returns to the state of sobriety all those evidences have taken 
shape in his mind and he has gained knowledge of them. 
Accordingly, there is a great difference between one who is 
carried thither in person and one who is carried thither only 
in thought (fikrat), for thought involves duality: 


Discourse on the Superiority of the Prophets and Saints to the 
Angels, ` 


The whole community of orthodox Moslems and all the Sufi 
Shaykhs agree that the prophets and such of the saints as are 
guarded from sin („alfús) are superior to the angels, The 
opposite view is held by the Mu'tazilites, who declare that the 
angels are superior to the prophets, being of more exalted rank, 
of more subtle constitution, and more obedient to God, I reply 
that this is not as you imagine, for an obedient body, an exalted 
rank, and a subtle constitution cannot be causes of superiority, 
which belongs only to those on whom God has bestowed 
it, Iblis had all the qualities that you mention, yet he is 
universally acknowledged to have become accursed. The 
superiority of the prophets is indicated by the fact that God 
commanded the angels to worship Adam; for the state of one 
who is worshipped is higher than the state of the worshipper. 
If they argue that, just as a true believer is superior to the Ka'ba, 
an inanimate mass of stone, although he bows down before it, so 
the angels may be superior to Adam, although they bowed down 
before him, I reply: “No one says that a believer bows down 
to a house or an altar or a wall, but all say that he bows 
down to God, and it is admitted by all that the angels bowed 
down to Adam (Kor. ii, 32). How, then, can the Ka'ba be 
compared to Adam? A traveller may worship God on the back 
of the animal which he is riding, and he is excused if his face 
be not turned towards the Ka‘ba ; and, in like manner, one who 
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has lost his bearings in a desert, so that he cannot tell the 
direction of the Ka'ba, will have done his duty in whatever 
direction he may turn to pray. The angels offered no excuse 
when they bowed down to Adam, and the one who made an 
excuse for himself became accursed.” These are clear proofs to 
any person of insight. 

Again, the angels are equal to the prophets in knowledge of 
God, but not in rank. The angels are without lust, covetousness, 
and evil; their nature is devoid of hypocrisy and guile, and 
they are instinctively obedient to God; whereas lust is an 
impediment in human nature; and men have a propensity 
to commit sins and to be impressed by the vanities of this 
world; and Satan has so much power over their bodies that he 
circulates with the blood in their veins; and closely attached 
to them is the lower soul (za/s), which incites them to all 
manner of wickedness. Therefore, one whose nature has all 
these characteristics and who, in spite of the violence of his lust, 
refrains from immorality, and notwithstanding his covetousness 
renounces this world, and, though his heart is still tempted by 
the Devil, turns back from sin and averts his face from sensual 
depravity in order to occupy himself with devotion and persevere 
in piety and mortify his lower soul and contend against the 
Devil, such a one is in reality superior to the angel who is not 
the battle-field of lust, and is naturally without desire of food 
and pleasures, and has no care for wife and child and kinsfolk, 
and need not have recourse to means and instruments, and is 
not absorbed in corrupt ambitions. A Gabriel, who worships 
. God so many thousands of years in the hope of gaining a robe 
of honour, and the honour bestowed on him was that of acting as 
Muhammad's groom on the night of the Ascension—how should 
he be superior to one who disciplines and mortifies his lower 
soul by day and night in this world, until God looks on him with 
favour and grants to him the grace of seeing Himself and 
delivers him from all distracting thoughts? When the pride of 
the angels passed all bounds, and every one of them vaunted the 
purity of his conduct and spoke with an unbridled tongue 
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in blame of mankind, God resolved that He would show to 
them their real state. He therefore bade them choose three 
of the chief among them, in whom they had confidence, to go to 
the earth and be its governors and reform its people. So three 
angels were chosen, but before they came to the earth one of 
them perceived its corruption and begged God to let him return. 
When the other two arrived on the earth God changed their 
nature so that they felt a desire for food and drink and were 
inclined to lust, and God punished them on that account, and 
the angels were forced to recognize the superiority of mankind 
to themselves.! In short, the elect among the true believers are 
superior to the elect among the angels, and the ordinary 
believers are superior to the ordinary angels. Accordingly 
those men who are preserved (ma‘sz#m) and protected (mahfiiz) 
from sin are more excellent than Gabriel and Michael, and 
those who are not thus preserved are better than the Recording 
Angels (/afaza) and the noble Scribes (kirdin-7 hatibin). 

Something has been said on this subject by every one of the 
Shaykhs. God awards superiority to whom He pleases, over 
whom He pleases. You must know that saintship is a Divine 
mystery which is revealed only through conduct (racvis/). 
A saint is known only to a saint. If this matter could be made 
plain to all reasonable men it would be impossible to distinguish 
the friend from the foe or the spiritual adept from the careless 
worldling. Therefore God so willed that the pearl of His love 
should be set in the shell of popular contempt and be cast into 
the sea of affliction, in order that those who seek it may hazard 
their lives on account of its preciousness and dive to the bottom 
of this ocean of death, where they will either win their desire or 
bring their mortal state to an end. 


8 THE KHARRAzis, 


They are the followers of Abá Sa'íd Kharráz, who wrote 
brilliant works on Süfiism and attained a high degree in 


! See Kor. ii, 96 ff. 
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detachment from the world. He was the first to explain the 
state of annihilation and subsistence (fad # bagd), and he 
comprehended his whole doctrine in these two terms. Now 
I will declare their meaning and show the errors into which 
some have fallen in this respect, in order that you may know 
what his doctrine is and what the Súfís intend when they 
employ these current expressions. 


Discourse on Subsistence (baqa) and Annihilation (fan). 


You must know that annihilation and subsistence have one 
meaning in science and another meaning in mysticism, and that 
formalists (sdhzriydn) are more puzzled by these words than by 
any other technical terms of the Súfís. Subsistence in its 
scientific and etymological acceptation is of three kinds: 
(1) a subsistence that begins and ends in annihilation, eg. this 
world, which had a beginning and will have an end, and is now 
subsistent ; (2) a subsistence that came into being and will 
never be annihilated, viz. Paradise and Hell and the next world 
and its inhabitants; (3) a subsistence that always was and 
always will be, viz. the subsistence of God and His eternal 
attributes. Accordingly, knowledge of annihilation lies in 
your knowing that this world is perishable, and knowledge 
of subsistence lies in your knowledge that the next world is 
everlasting. 

But the subsistence and annihilation of a state (/4/) denotes, 
for example, that when ignorance is annihilated knowledge is 
necessarily subsistent, and that when sin is annihilated piety 
is subsistent, and that when a man acquires knowledge of his 
piety his forgetfulness (gafat) is annihilated by remembrance 
of God (dhikr), ie, when anyone gains knowledge of God and 
becomes subsistent in knowledge of Him he is annihilated from 
(entirely loses) ignorance of Him, and when he is annihilated 
from forgetfulness he becomes subsistent in remembrance of 
Him, and this involves the discarding of blameworthy attributes 
and the substitution of praiseworthy attributes. A different 
signification, however, is attached to the terms in question by 
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the elect among the Súfís. They do not refer these expressions 
to * knowledge " (Zu) or to “state” (Zd/), but apply them solely 
to the degree of perfection attained by the saints who have 
become free from the pains of mortification and have escaped 
from the prison of “stations” and the vicissitude of “states”, and 
whose search has ended in discovery, so that they have seen all 
things visible, and have heard all things audible, and have 
discovered all the secrets of the heart; and who, recognizing 
the imperfection of their own discovery, have turned away from 
all things and have purposely become annihilated in the object 
of desire, and in the very essence of desire have lost all desires 
of their own, for when a man becomes annihilated from his 
attributes he attains to perfect subsistence, he is neither near 
nor far, neither stranger nor intimate, neither sober nor 
intoxicated, neither separated nor united; he has no name, 
or sign, or brand, or mark. 

In short, real annihilation from anything involves consciousness 
of its imperfection and absence of desire for it, not merely that 
a man should say, when he likes a thing, “I am subsistent 
therein,” or when he dislikes it, that he should say, “I am 
annihilated therefrom”; for these qualities are characteristic of 
one who is still seeking. In annihilation there is no love or 
hate, and in subsistence there is no consciousness of union or 
separation, Some wrongly imagine that annihilation signifies 
loss of essence and destruction of personality, and that subsistence 
indicates the subsistence of God in Man; both these notions 
are absurd. In India I had a dispute on this subject with 
a man who claimed to be versed in Koranic exegesis and 
theology. When I examined his pretensions I found that he 
knew nothing of annihilation and subsistence, and that he 
could not distinguish the eternal from the phenomenal. Many 
ignorant Sufis consider that total annihilation (fand-yi &ulliyyat) 
is possible, but this is a manifest error, for annihilation of the 
different parts of a material substance (//za//) can never take 
place. I ask these ignorant and mistaken men: “What do 
you mean by this kind of annihilation?” If they answer, 
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“ Annihilation of substance” (fand-yi ‘ayz), that is impossible ; 
and if they answer, “Annihilation of attributes,” that is only 
possible in so far as one attribute may be annihilated through 
the subsistence of another attribute, both attributes belonging 
to Man; but it is absurd to suppose that anyone can subsist 
through the attributes of another individual. The Nestorians 
of Rum and the Christians hold that Mary annihilated by self- 
mortification all the attributes of humanity (awsáf-i násútí) and 
that the Divine subsistence became attached to her, so that she 
was made subsistent through the subsistence of God, and that 
Jesus was the result thereof, and that he was not originally 
composed of the stuff of humanity, because his subsistence is 
produced by realization of the subsistence of God ; and that, 
in consequence of this, he and his mother and God are all 
subsistent through one subsistence, which is eternal and an 
attribute of God. All this agrees with the doctrine of the 
anthropomorphistic sects of the Hashwiyya, who maintain that 
the Divine essence is a /ocus of phenomena (mahall-i hawddith) 
and that the Eternal may have phenomenal attributes. I ask 
all who proclaim such tenets: “What difference is there between 
the view that the Eternal is the /ocws of the phenomenal and the 
view that the phenomenal is the /ocus of the Eternal, or between 
the assertion that the Eternal has phenomenal attributes and 
the assertion that the phenomenal has eternal attributes?" 
Such doctrines involve materialism (da4r) and destroy the 
proof of the phenomenal nature of the universe, and compel 
us to say that both the Creator and His creation are eternal 
or that both are phenomenal, or that what is created may 
be commingled with what is uncreated, and that what is 
uncreated may descend into what is created. If, as they cannot 
help admitting, the creation is phenomenal, then their Creator 
also must be phenomenal, because the /ocus of a thing is like 
its substance; if the Jocus (mahall) is phenomenal, it follows 
that the contents of the /ocus (dll) are phenomenal too. In 
fine, when one thing is linked and united and commingled with 
another, both things are in principle as one. 
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Accordingly, our subsistence and annihilation are attributes 
of ourselves, and resemble each other in respect of their being 
our attributes. Annihilation is the annihilation of one attribute 
through the subsistence of another attribute. One may speak, 
however, of an annihilation that is independent of subsistence, 
and also of a subsistence that is independent of annihilation : 
in that case annihilation means “annihilation of all remem- 
brance of other”, and subsistence means “subsistence of the 
remembrance of God” (dagd-yi dhikr-i hagg). Whoever is 
annihilated from his own will subsists in the will of God, 
because thy will is perishable and the will of God is ever- 
lasting: when thou standest by thine own will thou standest 
by annihilation, but when thou art absolutely controlled by the. 
will of God thou standest by subsistence. Similarly, the power 
of fire transmutes to its own quality anything that falls into it, 
and surely the power of God’s will is greater than that of fire ; 
but fire affects only the quality of iron without changing its 
substance, for iron can never become fire. 


SECTION. 


All the Shaykhs have given subtle indications on this 
subject. Abu Sa‘id Kharráz, the author of the doctrine, says: 
“Annihilation is annihilation of consciousness of manhood 
(‘ubidiyyat), and subsistence is subsistence in the contemplation 
of Godhead (¢/éhiyyat),” i.e., it is an imperfection to be conscious 
in one’s actions that one is a man, and one attains to real 
manhood (4andagz) when one is not conscious of them, but is 
annihilated so as not to see them, and becomes subsistent 
through beholding the action of God. Hence all one's actions 
are referred to God, not to one's self, and whereas a man's 
actions that are connected with himself are imperfect, those 
which are attached to him by God are perfect. Therefore, 
‘when anyone becomes annihilated from things that depend on 
himself, he becomes subsistent through the beauty of Godhead. 
Abü Ya'qüb Nahrajürí says: “A man’s true servantship 
(‘ubédiyyat) lies in annihilation and subsistence,” because no 
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one is capable of serving God with sincerity until he renounces 
all self-interest: therefore to renounce humanity (ddamzyyat) 
is annihilation, and to be sincere in servantship is subsistence. 
And Ibráhím b. Shaybán says: “The science of annihilation 
and subsistence turns on sincerity (ékh/ds) and unity (wdfid- 
zyyat) and true servantship; all else is error and heresy,” 
ie, when anyone acknowledges the unity of God he feels 
himself overpowered by the omnipotence of God, and one who 
is overpowered (maghiid) is annihilated in the might of his 
vanquisher; and when his annihilation is rightly fulfilled on 
him, he confesses his weakness and sees no resource except. 
to serve God, and tries to gain His satisfaction (zzz). And 
whoever explains these terms otherwise, ie. annihilation as 
meaning “annihilation of substance” and subsistence as 
meaning “subsistence of God (in Man)”, is a heretic and 
a Christian, as has been stated above. 

Now I, ‘Ali b. ‘Uthman al-Julldbi, declare that all these 
sayings are near to each other in meaning, although they differ 
in expression; and their real gist is this, that annihilation 
comes to a man through vision of the majesty of God and 
through the revelation of Divine omnipotence to his heart, so 
that in the overwhelming sense of His majesty this world and 
the next world are obliterated from his mind, and “states” 
and “stations” appear contemptible in the sight of his aspiring 
thought, and what is shown to him of miraculous grace vanishes 
into nothing: he becomes dead to reason and passion alike, 
dead even to annihilation itself; and in that annihilation of 
annihilation his tongue proclaims God, and his mind and 
body are humble and abased, as in the beginning when 
Adam’s posterity were drawn forth from his loins without 
admixture of evil and took the pledge of servantship to God 
(Kor. vii, 171). 

Such are the principles of annihilation and subsistence. 
I have discussed a portion of the subject in the chapter on 
Poverty and Süfiism, and wherever these terms occur in the 
present work they bear the meaning which I have explained. 
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9. THE KHAFÍFÍS. 


They are the followers of Abú ‘Abdalláh Muhammad b. 
Khafif of Shíráz, an eminent mystic in his time and the author 
of celebrated treatises on various branches of Sufiism. He was 
a man of great spiritual influence, and was not led by his lusts. 
I have heard that he contracted four hundred marriages. This 
was due to the fact that he was of royal descent, and that 
after his conversion the people of Shirdz paid great court to 
him, and the daughters of kings and nobles desired to marry 
him for the sake of the blessing which would accrue to them. 
He used to comply with their wishes, and then divorce them 
before consummation of the marriage. But in the course of his 
life forty wives, who were strangers to him (dégdna), two or 
three at a time, used to serve him as bed-makers (khddimdn-¢ 
jirdsh), and one of them—she was the daughter of a vizier— 
lived with him for forty years. I have heard from Abu ’l-Hasan 
Alí b. Bakrán of Shíráz that one day several of his wives were 
gathered together, and each one was telling some story about 
him. They all agreed sese nunguam eum vidisse libidini 
obsequentem. Hitherto each of them had believed that she was 
peculiarly treated in this respect, and when they learned that 
the Shaykh’s behaviour was the same towards them all, they 
were astonished and doubted whether such was truly the case. 
Accordingly, they sent two of their number to question the 
vizier’s daughter, who was his favourite, as to his dealings with 
her. She replied: “ When the Shaykh wedded me and I was 
informed that he would visit me that night, I prepared a fine 
repast and adorned myself assiduously. As soon as he came 
and the food was brought in, he called me to him and looked 
for a while first at me and then at the food. Then he took my 
hand and drew it into his sleeve. From his breast to his navel 
there were fifteen knots (‘agd) growing out of his belly. He 
said, ‘Ask me what these are’; so I asked him and he replied, 
‘They are knots made by the tribulation and anguish of my 
abstinence in renouncing a face like this and viands like these.’ 
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He said no more, but departed; and that is all my intimacy 
with him.” 

The form of his doctrine in Sáfiism is * absence " (g/ayéar) 
and “presence” (Zudir). I will explain it as far as possible. 


Discourse on Absence (ghaybat) and Presence (hudúr). 


These terms, although apparently opposed to each other, 
express the same meaning from different points of view. 
* Presence" is “ presence of the heart”, as a proof of intuitive 
faith (yagin), so that what is hidden from it has the same force 
as what is visible to it. “Absence” is “absence of the heart 
from all things except God” to such an extent that it becomes 
absent from itself and absent even from its absence, so that it no 
longer regards itself; and the sign of this state is withdrawal 
from all formal authority (/uæm-i rusúm), as-when a prophet is 
divinely preserved from what is unlawful. Accordingly, absence 
from one's self is presence with God, and vice verså. God is 
the lord of the human heart: when a divine rapture (jadhbat) 
overpowers the heart of the seeker, the absence of his heart 
becomes equivalent to its presence (with God); partnership 
(shirkat) and division (gésmat) disappear, and relationship 
to “self” comes to an end, as one of the Shaykhs has said in 
verse— 


* Thou art the Lord of my heart, 
Without any partner: how, then, can it be divided?” 


Inasmuch as God is sole lord of the heart, He has absolute 
power to keep it absent or present as He will, and, in regard to 
the essence of the case, this is the whole argument for the 
doctrine of His favourites; but when a distinction is made, the 
Shaykhs hold various opinions on the subject, some preferring 
“presence” to “absence”, while others declare that “absence” is 
superior to “presence”. There is the same controversy as that 
concerning sobriety and intoxication, which I have explained 
above; but these terms indicate that the human attributes 
are still subsistent, whereas “absence” and “ presence” indicate 
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that the human attributes are annihilated: therefore the latter 
terms are in reality more sublime. “Absence” is preferred to 
“presence” by Ibn ‘Ata, Husayn b. Manstr (al-Hallaj), Abu 
Bakr Shibli, Bundár b. al-Husayn, Abt Hamza of Baghdad, 
Sumnún Muhibb, and a number of the Shaykhs of ‘Iraq. 
They say: “Thou thyself art the greatest of all veils between 
thee and God: when thou hast become absent from thyself, the 
evils implicit in thy being are annihilated in thee, and thy state 
undergoes a fundamental change: the ‘stations’ of novices 
become a veil to thee, and the ‘states’ of those who seek God 
become a source of mischief to thee; thine eye is closed to 
thyself and to all that is other than God, and thy human 
attributes are consumed by the flame of proximity to God 
(gurbat). This is the same state of ‘absence’ in which God 
drew thee forth from the loins of Adam, and caused thee to hear 
His exalted word, and distinguished thee by the honorary robe 
of Unification and the garment of contemplation; so long as 
thou wert absent from thyself, thou wert present with God 
face to face, but when thou becamest present with thine own 
attributes, thou becamest absent from thy proximity to God. 
Therefore thy ‘ presence’ is thy perdition. This is the meaning 
of God’s word, ‘And now are ye come unto us alone, as We 
created you at first'" (Kor, vi, 94). On the other hand, Hárith 
Muhásibf, Junayd, Sahl b. 'Abdalláh, Abü Ja'far Haddad,! 
Hamdún Qassár, Abú Muhammad Jurayrí, Husrí, Muhammad 
b. Khafíf, who is the author of the doctrine, and others hold 
that “presence” is superior to “absence”. They argue that 
inasmuch as all excellences are bound up with “ presence”, and 
as “absence” from one’s self is a way leading to “ presence” 
with God, the way becomes an imperfection after you have 
arrived at the goal. “Presence” is the fruit of “ absence”, but 
what light is to be found in "absence" without * presence"? 
A man must needs renounce heedlessness in order that, by 
means of this “absence”, he may attain to “presence”; and 


! Nafcáát, No. 201. 
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when he has attained his object, the means by which he attained 
it has no longer any worth. 


“The ‘absent’ one is not he who zs absent from his country, 
But he who is absent from all desire. 
The ‘present’ one ts not he who hath no desire, 
But he who hath no heart (no thought of worldly things), 
So that his desire is ever fixed on God.” 


It is a well-known story that one of the disciples of 
Dhu 'l-Nün set out to visit Abü Yazíd. When he came to 
Abü Yazíd's cell and knocked at the door Abü Yazíd said: 
“Who art thou, and whom dost thou wish to see?” He 
answered: “Abú. Yazid.” Abi Yazid said: “Who is Abú ` 
Yazid, and where is he, and what thing is he? I have been 
seeking Abu Yazid for a long while, but I have not found him.” 
When the disciple returned to Dhu ’]-Nun and told him what 
had passed, Dhu 'l-Nün said: “ My brother Abú Yazid is lost 
with those who are lost in God.” A certain man came to 
Junayd and said: “Be present with me for a moment that 
I may speak to thee.” Junayd answered: “O young man, 
you demand of me something that I have long been seeking. 
For many years I have been wishing to become present with 
myself a moment, but I cannot; how, then, can I become 
present with you just now?” Therefore, “absence” involves 
the sorrow of being veiled, while “presence” involves the joy 
of revelation, and the former state can never be equal to the 
latter. Shaykh Abu Sa‘id says on this subject— 


Tagashsha‘a ghaymu ’l-hajri ‘an qamari "I-hubbi 
Wa-asfara niru ’l-subhi ‘an gulmati ’l-ghaybt. 
“The clouds of separation have been cleared away from the 
moon of love, 
And the light of morning has shone forth from the darkness 
of the Unseen.” 


The distinction made by the Shaykhs between these two 
terms is mystical, and on the surface merely verbal, for they 
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seem to be approximately the same. To be present with God 
is to be absent from one’s self—what is the difference ?—and 
one who is not absent from himself isnot present with God. 
Thus, forasmuch as the impatience of Job in his affliction did 
not proceed from himself, but on the contrary he was then 
absent from himself, God did not distinguish his impatience 
from patience, and when he cried, “ Ævi! hath befallen me” 
(Kor. xxi, 83), God said, “ Verily, he was patient.’ This is 
evidently a judgment founded on the essential nature of the 
case (ukm ba-‘ayn), It is related that Junayd said: “ For 
a time I was such that the inhabitants of heaven and earth wept 
over my bewilderment (Aayrat); then, again, I became such that 
I wept over their absence (ghaydat); and now my state is such 
that I have no knowledge either of them or of myself.” This 
is an excellent indication of * presence ". 

I have briefly explained the meaning of “presence” and 
“absence” in order that you may be acquainted with the 
doctrine of the Khafífís, and may also know in what sense 
these terms are used by the Sufis. 


10. THE SAYVÁRÍS. 


They are the followers of Abu '|-'Abbás Sayyári, the Imám 
of Merv. He was learned in all the sciences and associated 
with Abú Bakr Wásití. At the present day he has numerous 
followers in Nasá and Merv. His school of Súfiism is the only 
one that has kept its original doctrine unchanged, and the cause 
of this fact is that Nasá and Merv have never been without 
some person who acknowledged his authority and took care 
that his followers should maintain the doctrine of their founder. 
The Sayyárís of Nasá carried on a discussion with those of 
Merv by means of letters, and I have seen. part of this 
correspondence at Merv; it is very fine. Their expositions 
are based on “union” (yam‘) and “separation” (tafriga). 
These words are common to all scientists and are employed 
by specialists in every branch of learning as a means of 

_ rendering their explanations intelligible, but they bear different 
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meanings in each case. Thus, in arithmetic jam“ denotes the 
addition and ¢afriga the subtraction of numbers ; in grammar 
jam is the agreement of words in derivation, while /afriga is the 
difference in meaning ; in law am‘ is analogy (géyds) and tafriga 
the characteristics of an authoritative text (s/fdz-Z muss), or 
Jam! is the text and fafriga the analogy; in divinity jam 
denotes the essential and /a/7iga the formal attributes of God. 
But the Sufis do not use these terms in any of the significations 
which I have mentioned. Now, therefore, I will explain the 
meaning attached to them by the Súfís and the various opinions 
of the Shaykhs on this subject. 


Discourse on Union (jam“) and Separation (tafriqa). 


God united all mankind in His call, as He says, “ And God 
calls to the abode of peace" ; then He separated them in respect 
of Divine guidance, and said, “and guides whom He willeth into 
the right way” (Kor. x, 26). He called them all, and banished 
some in accordance with the manifestation of -His will; He 
united them all and gavè a command, and then separated 
them, rejecting some and leaving them without succour, but 
accepting others and granting to them Divine aid ; then once 
more he united a certain ñumber and separated them, giving to 
some immunity from sin and to others a propensity towards 
evil. Accordingly the real mystery of union is the knowledge 
and will of God, while separation is the manifestation of 
that which He commands and forbids: eg, He commanded 
Abraham to behead Ishmael, but willed that he should not 
do so; and He commanded Iblís to worship Adam, but willed 
the contrary; and He commanded Adam not to eat the corn, 
but willed that he should eat it; and so forth. Union is that 
which He unites by His attributes, and separation is that which. 
He separates by His acts. All this involves cessation of human 
volition and affirmation of the Divine will so as to exclude all 
personal initiative. As regards what ‘has been said on the 
subject of union and separation, all the Sunnís, except the 

1 For the distinction between sifdt-7 dhdt and sifdt-i fi‘lsee Dozy, Supplément, ii, 810. 
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Mu'tazilites, are in agreement with the Suff Shaykhs, but at 
this point they begin to diverge, some applying the terms in 
question to the Divine Unity (ZawZZ4), some to the Divine 
attributes, and some to the Divine acts. Those who refer to 
the Divine Unity say that there are two degrees of union, 
one in the attributes of God and the other in the attributes 
of Man. The former is the mystery of Unification (awhdd), 
in which human actions have no part whatever; the latter 
denotes acknowledgment of the Divine Unity with sincere 
conviction and unfailing resolution. This is the opinion of 
Abú “Alí Rúdbárí. Those, again, who refer these terms to the 
Divine attributes say that union is an attribute of God, and 
separation an act of God in which Man does not co-operate, 
because God has no rival in-Godhead. Therefore union can be 
referred only to His substance and attributes, for union is 
equality in the fundamental matter (a/-taswiyat fi ’'l-asl), and no 
two things are equal in respect of eternity except His substance 
and His attributes, which, when they are separated by expository 
analysis (Zðárat ú tafsíl), are not united. This means that God 
has eternal attributes, which are peculiar to Him and subsist 
through Him; and that He and His attributes are not two, for 
His Unity does not admit difference and number. On this 
ground, union is impossible except in the sense indicated above. 

Separation in predicament (a/-tafrigat fi 'l-hukm) refers to 
the actions of God, all of which are separate in this respect. 
The predicament of one is being (zvujid) ; of another, not-being 
(‘adam), but a not-being that is capable of being; of another, 
annihilation (fad), and of another subsistence (Jagd). There 
are some, again, who refer these terms to knowledge (77) and 
say that union is knowledge of the Divine Unity and separation 
knowledge of the Diviné ordinances: hence theology is union 
and jurisprudence is separation, One of the Shaykhs has said, 
to the same effect: “Union is that on which theologians 
(ahl al-ilm) are agreed, and separation is that on which they 
differ." Again, all the Sufi mystics, whenever they use the 
term "separation" in the course of their expositions and 
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indications, attach to.it the, meaning of “human actions” 
(makásib), e.g. self-mortification, and by “union” they signify 
“divine gifts” (mawáhib), e.g. contemplation. Whatever is 
gained by means of mortification is “ separation ”, and whatever 
is solely the result of Divine favour and guidance is “union ”. 
It is Man’s glory that, while his actions exist and mortification 
is possible, he should escape by God’s goodness from the 
imperfection of his own actions, and should find them to be 
absorbed in the bounties of God, so that he depends entirely on 
God and commits all his attributes to His charge and refers all 
his actions to Him and none to himself, as Gabriel told the 
Apostle that God said: “My servant continually seeks access to 
Me by means of works of supererogation until I love him; and 
when I love him, I am his ear and his eye and his hand and his 
heart and his tongue: through Me he hears and sees and speaks 
and grasps,” ie, in remembering Me he is enraptured by the 
remembrance (dhzkr) of Me, and his own “acquisition” (4asé) is 
annihilated so as to have no part in his remembrance, and My 
remembrance overpowers his remembrance, and the relation- 
ship of humanity (ddamiyyat) is entirely removed from his 
remembrance: then My remembrance is his remembrance, and 
in his rapture he becomes even as Abu Yazid in the hour when 
he said: “Glory to me! how great is my majesty!” These 
words were the outward sign of his speech, but the speaker was 
God. Similarly, the Apostle said: “God speaks by the tongue 
of ‘Umar.” The fact is that when the Divine omnipotence 
manifests its dominion over humanity, it transports a man out 
of his.own being, so that his speech becomes the speech of God. 
But it is impossible that God should be mingled (zzZzzd/) with 
created beings or made one (ZZ//Zd) with His works or become 
incarnate (#d//) in things: God is exalted far above that, and 
far above that which the heretics ascribe.to Him. 

It may happen, then, that God’s love holds absolute sway 
over the heart of His servant, and that his reason and natural 
faculties are too weak to sustain its rapture and intensity, and 
that he loses all control of his power to act (asd). This state 
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is called “union”! Herewith are connected all extraordinary 
miracles (2742) and acts of miraculous grace (kardmdt). All 
ordinary actions are “separation”, and all acts which violate 
custom are “union”. God bestows these miracles on His 
prophets and saints, and refers His actions to them and theirs 
to Himself, as He hath said: “ Verily, they who swear fealty 
unto thee, swear fealty unto God” (Kor. xlviii, 10), and again: 
“ Whosoever obeys the Apostle has obeyed God” (Kor. iv, 82). 
Accordingly, His saints are united (sujtamz‘) by their inward 
feelings (asrár) and separated (suftarig) by their outward 
behaviour, so that their love of God is strengthened by the 
internal union, and the right fulfilment of their duty as servants 
of God is assured by their external separation. A certain great 
Shaykh says— 


“I have realized that which is within me, and my tongue hath 
conversed with Thee in secret, 
And we are united in one respect, but we are separated in 
another. 
Although awe has hidden Thee from thé glances of mine eye, 
Ecstasy has made Thee near to my inmost parts? ? 


The state of being inwardly united he calls “union”, and the 
secret conversation of the tongue he calls “separation”; then 
he indicates that both union and separation are in himself, and 
attributes the basis (gázda) of them to himself. This is very 
subtle. 


SECTION. 


Here I must notice a matter of controversy between us and 
those who maintain that the manifestation of union is the 
denial of separation, because the two terms contradict each 


1 Here the author illustrates the meaning of ** union " and ‘separation ” by the 
action of Muhammad when he threw gravel in the eyes of the unbelievers at Badr, 
and by that of David when he slew Goliath. See p. 185 supra. 

? The last words are corrupt and unmetrical in all the texts. I have found the 
true reading, ls Góð (yr, in a MS. of the AGB. al-Luma“ by Abú Nast 
al-Sarráj, which has recently come into the possession of Mr. A. G. Ellis. 
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other, and that when anyone passes under the absolute sway 
of Divine guidance he ceases to act and to mortify himself. 
This is sheer nullification (¢a‘7é/), for a man must never cease to 
practise devotion and mortify himself as long as he has the 
possibility and power of doing so. Moreover, union is not 
apart from separation, as light is apart from the sun, and 
accident from substance, and attribute from object: therefore, 
neither is self-mortification apart from Divine guidance, nor 
the Truth from the Law, nor discovery from search. But 
mortification may precede or follow Divine guidance. In the 
former case a man’s tribulation is increased, because he is in 
“absence” (ghaybat), while in the latter case he has no trouble 
or pain, because he is in “ presence” (Aadrat). Those to whom 
negation is the source (mashrab) of actions, and to whom it 
seems to be the substance (‘ayz) of action, commit a grave 
error. A man, however, may attain such “a degree that he 
regards all his qualities as faulty and defective, for when he 
sees that his praiseworthy qualities are vicious and imperfect, 
his blameworthy qualities will necessarily appear more vicious. 
I adduce these considerations because some ignorant persons, 
who have fallen into an error that is closely akin to infidelity, 
assert that no result whatever depends upon our exertion, and 
that inasmuch as our actions and devotions are faulty and our 
mortifications are imperfect a thing left undone is better than 
a thing done. To this argument I reply: “You are agreed in 
supposing that everything done by us has an energy (f£), and 
you declare that our energies are a centre of defect and a source 
of evil and corruption: consequently you must also suppose 
that things left undone by us have an energy; and since in 
both cases there is an energy involving defect, how can you 
regard that which we leave undone as better than that which 
we do?" This notion evidently is a noxious delusion. Here we 
have an excellent criterion to distinguish the believer from the 
infidel. Both agree that their energies are inherently defective, 
but the believer, in accordance with God's command, deems 
a thing done to be better than a thing left undone, while the 
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infidel, in accordance with his denial of the Creator (¢‘a¢é/), 
deems a thing left undone to be better than a thing done. 

Union, then, involves this—that, although the imperfection of 
separation is recognized, its authority (Zum) should not be let 
go; and separation involves this—that, although one is veiled 
from the sight of union, he nevertheless thinks that separation 
is union. Muzayyin the Elder! says in this sense: ‘ Union is 
the state of privilege (£usiiszyyat) and separation is the state 
of a servant (‘wdzdiyyat), these states being indissolubly 
combined with each other,” because it is a work of the 
privileged state to fulfil the duties of servantship; therefore, 
although the tediousness and painfulness of self-mortification 
and personal effort may be removed from one who performs all 
that is required of him in this respect, it is impossible that the 
substance (‘ayz) of self-mortification and religious obligation 
should be removed from anyone, even though he be in the 
essence of union, unless he has an evident excuse that is 
generally acknowledged by the authority of the religious law. 
Now I will explain this matter in order that you may better 
understand it. 

Union is of two kinds: (1) sound union (jem'-2 sedémat), and 
(2) broken union (7am/-i ta£szr). Sound union is that which 
God produces in a man when he is in the state of rapture and 
ecstasy, and when God causes him to receive and fulfil His 
commandments and to mortify himself. This was the state 
of Sahl b. *Abdalláh and Abü Hafs Haddád and Abu 'l-'Abbás 
Sayyari, the author of the doctrine. Abú Yazíd of Bistám, 
Abü Bakr Shiblí, Abu 'l-Hasan Husrí, and a number of great 
Shaykhs were continually in a state of rapture until the hour of 
prayer arrived ; then they returned to consciousness, and after 
performing their prayers became enraptured again. While thou 
art in the state of separation, thou art thou, and thou fulfillest 
the command of God; but when God transports thee He has 
the best right to see that thou performest His command, for 
two reasons : firstly, in order that the token of servantship may 

1 Nafahdt, No. 188. 
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not be removed from thee, and secondly, in order that He may 
keep His promise that He will never let the law of Muhammad 
be abrogated. “Broken union” (jam'-z taksir) is this: that 
a man’s judgment becomes distraught and bewildered, so that 
it is like the judgment of a lunatic: then he is either excused 
from performing his religious obligations or rewarded (mashkúr) 
for performing them; and the state of him who is rewarded is 
sounder than the state of him who is excused. 

You must know, in short, that union does not involve any 
peculiar “station” (magám) or any peculiar "state ? (hál), for 
union is the concentration of one's thoughts (jam-i kimmat) 
upon the object of one's desire. According to some the 
revelation of this matter takes place in the "stations " 
(magdmát), according to others in the "states > (ahwdl), and 
in either case the desire of the * united " person (sd/zi& jam") is 
attained by negating his desire. This holds good in everything, 
e.g., Jacob concentrated his thoughts on Joseph, so that he had 
no thought but of him ; and Majnün concentrated his thoughts 
on Laylá, so that he saw only her in the whole world, and 
all created things assumed the form of Laylá in his eyes. 
One day, when Abú Yazíd was in his cell, some one came 
and asked: *Is Abü Yazíd here?" He answered: “Is any- 
one here except God?" And a certain Shaykh relates that 
a dervish came to Mecca and remained in. contemplation of 
the Ka‘ba for a whole year, during which time he neither ate 
nor drank, nor slept, nor cleansed himself, because of the 
concentration of his thoughts upon the Ka'ba, which thereby 
became the food of his body and the drink of his soul. The 
principle in all these cases is the same, viz. that God divided 
the one substance of His love and bestows a particle thereof, 
as a peculiar gift, upon every one of His friends in proportion 
to their enravishment with Him; then He lets down upon that 
particle the shrouds of humanity and nature and temperament 
and spirit, in order that by its powerful working it may 
transmute to its own quality all the particles that are attached 
to it, until the lover's clay is wholly converted into love, and all 
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his actions and looks become so many indispensable conditions 
of love. This state is named “union” alike by those who 
regard the inward meaning and those who regard the outward 
expression. Husayn b. Mansúr (al-Halláj) says in this sense: 


“Thy will be done, O my Lord and Master! 
Thy will be done, O my purpose and meaning ! 
O essence of my being, O goal of my desire, 

O my speech and my hints and my gestures ! 
O all of my all, O my hearing and my sight, 
O my whole and my element and my particles !” 


Therefore, to one whose qualities are only borrowed from 
God, it is a disgrace to affirm his own existence, and an act 
of dualism (zuzzár) to pay any heed to the phenomenal 
universe ; and all created objects are despicable to his soaring 
thought. Some have been led by their dialectical subtlety and 
their admiration of phraseology to speak of “the union of 
union" (jam aljam‘). This is a good expression as phrases 
go, but if you consider the meaning, it is better not to predicate 
union of union, because the term “union” cannot properly be 
applied except to separation. Before union can be united it 
must first have been separated, whereas the fact is that union 
does not change its state. The expression, therefore, is liable 
to be misunderstood, because one who is “united” does not 
look forth from himself to what is above or to what is below 
him. Do not you perceive that when the two worlds were 
displayed to the Apostle on the night of the Ascension he paid 
no heed to anything? He was in “union”, and one who is 
“united” does not behold “separation”. Hence God said: 
* His gaze swerved not, nor did it stray” (Kor. liii, 17). In my 
early days I composed a book on this subject and entitled it 
Kitáb 'al-bayán li-ahl al-tyén, and I have also discussed the 
matter at length in the 2a4r algulúb? in the chapter on 


! ** The Book of Exposition for Persons of Intuition.” 
? “The Sea of Hearts.” 
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“Union”. I will not now burden my readers by adding to what 
I have said here. 

This sketch of the doctrine of the Sayyárís concludes my 
account of those Sufi sects which are approved and follow the 
path of true theosophy. I now turn to the opinions of those 
heretics who have connected themselves with the Süfís and 
have adopted Süfiistic phraseology as a means of promulgating 
their heresy. My aim is to expose their errors in order that 
novices may not be deceived by their pretensions and may 
guard themselves from mischief. 


IL. THE HULÜLÍs. 


Of those two reprobate sects which profess to belong to 
Süfiism and make the Süfís partners in their error, one follows 
Abü Hulmán of Damascus! The stories which his adherents 
relate of him do not agree with what is written about him in 
the books of the Shaykhs, for, while the Süfís regard him as 
one of themselves, these sectaries impute to him the doctrines 
of incarnation (Zu///) and. commixture (Zzmzdj) and trans- 
migration of spirits (zas£-z arwdA). I have seen this statement 
in the book of Muqaddasí? who attacks him; and the same 
notion of him has been formed by theologians, but God knows 
best what is the truth. The other sect refer their doctrine to 
Faris,> who pretends to have derived it from Husayn b. Mansür 
(al-Halláj), but he is the only one of Husayn's followers who 
holds such tenets. Í saw Abú Jafar Saydalání* with four 
thousand men, dispersed throughout ‘Irdq, who were Hallajis ; 
and they a!l cursed Faris on account of this doctrine. More- 
over, in the compositions of al-Halláj himself there is nothing 
but profound theosophy. 

1 See note, p. 131. 

? The „ísa Mugqaddasi or Maqdisi belongs to a number of Moslem writers. I do 
not know which of them is intended here. 

3 See Nafakdt, No. 178. 

4 This person, whom the author has already mentioned at the beginning of 


Chapter XIII, is not identical with the Súfí of the same name who was a con- 
temporary of Junayd (Nafahd?, No. 197). 
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I, ‘Ali b. ‘Uthman al-Jullabi, say that I do not know who 
Faris and Abi Hulman were or what they said, but anyone who 
holds a doctrine conflicting with Unification and true theosophy 
has no part in religion at all. If religion, which is the root, 
is not firmly based, Stifiism, which is the branch and offspring 
of religion, must with more reason be unsound, for it is in- 
conceivable that miracles and evidences should be manifested 
except to religious persons and Unitarians. All the errors 
of these sectaries are in regard to the spirit (7/4) Now, 
therefore, I will explain its nature and principles according 
to the Sunni canon, and in the course of my explanation I will 
notice the erroneous and delusive opinions of the heretics in 
order that your faith may be strengthened thereby. 


Discourse on the Spirit (al-rúh). 

You must know that knowledge concerning the existence 
of the spirit is intuitive (gærúré), and the intelligence is unable 
to apprehend its (the spirit's) nature. Every Moslem divine 
and sage has expressed some conjectural opinion on this point, 
which has also been debated by unbelievers of various sorts. 
When the unbelievers of Quraysh, prompted by the Jews, sent 
Nadr b. al-Hárith to question the Apostle concerning the 
nature and essence of the spirit, God in the first place affirmed 
its substance and said, “ And they will ask thee concerning the 
' spirit"; then He denied its eternity, saying, “ Answer, ‘ The 
spirit belongs to that which (ie. the creation of which) my Lord 
commanded’” (Kor. xvii, 87). And the Apostle said: “The 
spirits are hosts gathered together: those that know one 
another agree, and those that do not know one another 
disagree.” There are many similar proofs of the existence 
of the spirit, but they contain no authoritative statement as 
to its nature. Some have said that the spirit is the life 
whereby the body lives, a view which is also held by a number 
of scholastic philosophers. According to this view the spirit is 
an accident (“arad), which at God's command keeps the body 
alive, and from which proceed conjunction, motion, cohesion, 


262 KASHF AL-MAHJUB. 


and similar accidents by which the body is changed from one 
state to another. Others, again, declare that the spirit is not 
life, but that life does not exist without it, just as the spirit 
does not exist without the body, and that the two are never 
found apart, because they are inseparable, like pain and the 
knowledge of pain. According to this view also the spirit is 
an accident, like life. All the Sufi Shaykhs, however, and 
most orthodox Moslems hold that the spirit is a substance, 
and not an attribute; for, so long as it is connected with the 
body, God continually creates life in the body, and the life of 
Man is an attribute and by it he lives, but the spirit is 
deposited in his body and may be separated from him while 
he is still living, as in sleep. But when it leaves him, 
intelligehce and knowledge can no longer remain with him, 
for the Apostle has said that the spirits of martyrs are in the 
crops of birds: consequently it must be a substance; and the 
Apostle has said that the spirits are hosts (uz), and hosts 
are subsistent (4g), and no accident can subsist, for an 
accident does not stand by itself. 

The spirit, then, is a subtle body (zszz£ /az/f), which comes 
and goes by the command of God. On the night of the 
Ascension, when the Apostle saw in Heaven Adam, Joseph, 
Moses, Aaron, Jesus, and Abraham, it was their spirits that he 
saw ; and if the spirit were an accident, it would not stand by 
itself so as to become visible, for it would need a /ocus in 
substances, and substances are gross (£athif). Accordingly, it 
has been ascertained that the spirit is subtle and corporeal 
(yastm), and being corporeal, it is visible, but visible only to the 
eye of intelligence (chashm-2 dil). And spirits may reside in 
the crops of birds or may be armies that move to and fro, as 
the. Apostolic Traditions declare. 

Here we are at variance with the heretics, who assert that the 
spirit is eternal (gadzm), and worship it, and regard it as the 
sole agent' and governor of things, and call it the uncreated' 
spirit of God, and aver that it passes from one body to another. 
No popular error has obtained such wide acceptance as this 
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doctrine, which is held by the Christians, although they express 
it in terms that appear to conflict with it, and by all the Indians, 
Tibetans, and Chinese, and is supported by the consensus 
of opinion among the Shíites, Carmathians, and lsmá'ílís 
(Bátiniyán), and is embraced by the two false sects above- 
mentioned. All these sectaries base their belief on certain 
propositions and bring forward proofs in defence of their 
assertion, I ask them this question: “What do you mean by 
‘eternity’ (gédam)? Do you mean the pre-existence of a non- 
eternal thing, or an eternal thing that never came into being?” 
If they mean the pre-existence of a non-eternal thing, then 
there is no difference between us in principle, for we tco say 
that the spirit is non-eternal (sw«/dath), and that it existed 
before the body, as the Apostle said: “God created the spirits 
two thousand years before the bodies.” Accordingly, the spirit 
is one sort of God’s creatures, and He joins it to another sort 
of His creatures, and in joining them together He produces 
life through His predestination. But the spirit cannot pass from 
body to body, because, just as a body cannot have two lives, 
so a spirit cannot have two bodies. If these facts were not 
affirmed in Apostolic Traditions by an Apostle who speaks 
the truth, and if the matter were considered purely from the 
standpoint of a reasonable intelligence, then the spirit would 
be life and nothing else, and it would be an attribute, not 
a substance. Now suppose, on the other hand, they say that 
the spirit is an eternal thing that never came into being. In 
this case, I ask: “Does it stand by itself or by something 
else?" If they say, “By itself,” I ask them, “Is God its 
world (‘d/am) or not?” If they answer that God is not its 
world, they affirm the existence of two eternal beings, which is 
contrary to reason, for the eternal is infinite, and the essence of 
one eternal being would limit the other. But if they answer 
that God is its world, then I say that God is eternal and His 
creatures are non-eternal: it is impossible that the eternal 
should be commingled with the non-eternal or made one with 
it, or become immanent in it, or that the non-eternal should be 
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the place of the eternal or that the eternal should carry it; 
for whatever is joined to anything must be like that to which. 
it is joined, and only homogeneous things are capable of being 
united and separated. And if they say that the spirit does not 
stand by itself, but by something else, then it must be either 
an attribute (szfat) or an accident (‘arad). If it is an accident, 
it must either be in a Zocus or not. If it is in a cus, its locus 
must be like itself, and neither can be called eternal; and to 
say that it has no /ocus is absurd, for an accident cannot stand 
by itself. If, again, they say that the spirit is an eternal 
attribute—and this is the doctrine of the Hulúlís and those 
who believe in metempsychosis (¢andsukhiydén)—and call it an 
attribute of God, I reply that an eternal attribute of God 
cannot possibly become an attribute of His creatures ; for, if 
His life could become the life of His creatures, similarly His 
power could become their power; and inasmuch as an attribute 
stands by its object, how can an eternal attribute stand by 
a non-cternal object? Therefore, as I have shown, the eternal 
has no connexion with the non-eternal, and the doctrine of the 
heretics who affirm this is false, The spirit is created and is 
under God’s command. Anyone who holds another belief is 
in flagrant error and cannot distinguish what is non-eternal 
from what is eternal. No saint, if his saintship be sound, can 
possibly be ignorant of the attributes of God. I give praise 
without end to God, who hath guarded us from heresies and 
dangers, and hath bestowed on us intelligence to examine and 
refute them by our arguments, and hath given us faith in order 
that we may know Him. When men who see only the exterior 
hear stories of this kind from theologians, they imagine that 
this is the doctrine of all aspirants to Súfiism. They are 
grossly mistaken and utterly deceived, and the consequence is 
that they are blinded to the beauty of our mystic knowledge 
and to the loveliness of Divine saintship and to the flashes of 
spiritual illumination, because eminent Süfís regard popular 
applause and popular censure with equal indifference. 
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SECTION. 

One of the Shaykhs says: “ The spirit in the body is like fire 
in fuel; the fire is created (sakhhig) and the coal is made 
(masnú“)" Nothing can be described as eternal except the 
essence and attributes of God. Abt Bakr WaAsiti has discoursed 
on the spirit more than any of the Súfí Shaykhs. It is related 
that he said: “There are ten stations („agámát) of spirits: 
(1) the spirits of the sincere (sukhlisén), which are imprisoned 
in a darkness and know not what will befall them; (2) the 
spirits of pious men (pdrsd-marddén), which in the heaven of this 
world rejoice in the fruits of their actions and take pleasure in 
devotions, and walk by the strength thereof; (3) the spirits of 
disciples (murźdán), which are in the fourth heaven and dwell 
with the angels in the delights of veracity, and in the shadow 
of their good works; (4) the spirits of the beneficent (a//-7 
minan), which are hung in lamps of light from the Throne of 
God, and their food is mercy, and their drink is favour and 
proximity; (5) the spirits of the faithful (a/-z «afá) which 

_ thrill with joy in the veil of purity and the station of electness 
(istifd) ; (6) the spirits of martyrs (shahéddén), which are in 
l'aradise in the crops of birds, and go where they will in its 
gardens early and late; (7) the spirits of those who yearn 
(mushtdgdn), which stand: on the carpet of respect (ada) clad 
in the luminous veils of the Divine attributes ; (8) the spirits of 
gnostics (‘drifdn), which, in the precincts ~of holiness, listen at 
morn and eve to the word of God and see their places in 
Paradise and in this world; (9) the spirits of lovers (distdn), 
which have become absorbed in contemplation of the Divine 
beauty and the station of revelation (kasf), and perceive 
nothing but God and rest content with ño other thing ; 
(10) the spirits of dervishes, which have found favour with 
God in the abode of annihilation, and have suffered a trans- 
formation of quality and a change of state.” 

It is related concerning the Shaykhs that they have seen the 
spirit in different shapes, and this may well be, because, as 
I have said, it is created, and a subtle body (JZsm latif) is 
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necessarily visible. God shows it to every one of His servants, 
when and as it pleases Him. 

I, ‘Alf b. ‘Uthmdan al-Jullábí, declare that our life is wholly 
through God, and our stability is through Him, and our being 
kept alive is the act of God in us, and we live through His 
creation, not through His essence and attributes. The doctrine 
of the animists (rúkgán) is entirely false. Belief in the 
eternity of the spirit is one of the grave errors which prevail 
among the vulgar, and is expressed in different ways, e.g. they 
use the terms “soul” and " matter" (zafs % hayild), or “light” 
and “ darkness " („úr ú gulnat), and those Súfí impostors speak 
of “annihilation” and * subsistence " ( faná ú bagá), or “ union ” 
and “separation” (jam ú tafriga), or adopt similar phrases as 
a fair mask for their infidelity. But the Sufis abjure these 
heretics, for the Suifis hold that saintship and true love of God 
depend on knowledge of Him, and anyone who does not know 
the eternal from the non-eternal is ignorant in what he says, 
and the intelligent pay no attention to what is said by, the 
ignorant. Now I will unveil the portals of the practice and 
theory of the Sufis, furnishing my explanation with evident 
proofs, in order that you may the more easily comprehend my 
meaning, and that any sceptic possessed of insight may be led 
back into the right way, and that I may thereby gain a blessing 
and a Divine reward. 


CHAPTER XV. 


THE UNCOVERING OF THE FIRST VEIL: CONCERNING 
THE GNOSIS OF GOD (ma'rifat Allah). 


The Apostle said: “If ye knew God as He ought to be 
known, ye would walk on the seas, and the mountains would 
-move at your call.” Gnosis of God is of two kinds : cognitional 
(ilmí) and emotional (%álź). Cognitional gnosis is the founda- 
tion of all blessings in this world and in the next, for the most 
important thing for a man at all times and in all circumstances 
is knowledge of God, as God hath said : “ Z only created the genii 
and mankind that they might serve Me” (Kor. li, 56), i.e. that 
they might know Me. But the greater part of men neglect this 
duty, except those whom God hath chosen and whose hearts 
He hath vivified with Himself. Gnosis is the life of the heart 
through God, and the turning away of one’s inmost thoughts 
from all ‘that is not God. The worth of everyone is in 
proportion to gnosis, and he who is without gnosis is worth 
nothing, Theologians, lawyers, and other classes of men give 
the name of gnosis (ma'rifat) to right cognition (Zw) of God, 
but the Sufi Shaykhs call right feeling (Zd/) towards God by 
that name. Hence they have said that gnosis (7a‘rifat) is 
more excellent than cognition (‘i/), for right feeling (Z4/) is 
the result of right cognition, but right cognition is not the same 
thing as right feeling, i.e. one who has not cognition of God is 
not a gnostic (‘érif), but one may have cognition of God 
without being a gnostic. Those of either class who were 
ignorant of this distinction engaged in useless controversy, and 
the one party disbelieved in the other party. Now I will 
explain the matter in order that both may be instructed. 
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SECTION. 

You must know that there is a great difference of opinion 
touching the gnosis and right cognition of God. The Mu'ta- 
zilites assert that gnosis is intellectual and that only a reasonable 
person (‘dg?/) can possibly have it. This doctrine is disproved 
by the fact that madmen, within Islam, are deemed to have 
gnosis, and that children, who are not reasonable, are deemed 
to have faith. Were the criterion of gnosis an intellectual one, 
such persons must be without gnosis, while unbelievers could 
not be charged with infidelity, provided only that they were 
reasonable beings. If reason were the cause of gnosis, it would 
follow that every reasonable person must know God, and that 
all who lack reason must be ignorant of Him; which is 
manifestly absurd. Others pretend that demonstration (¢s¢/d/d/) 
is the cause of knowledge of God, and that such knowledge is 
not gained except by those who deduce it in this manner. The 
futility of this doctrine is exemplified by Iblis, for he saw 
many evidences, such as Paradise, Hell, and the Throne of 
God, yet they did not cause him to have gnosis. God hath said 
that knowledge of Him depends on His will (Kor. vi, 111). 
According to the view of orthodox Moslems, soundness of 
reason and regard to evidences are a means (sabab) to gnosis, 
but not the cause ('é//af) thereof: the sole cause is God's will 
and favour, for without His favour (‘vdyat) reason is blind. 
Reason does not even know itself: how, then, can it know 
another? Heretics of all sorts use the demonstrative method, 
but the majority of them do not know God. On the other hand, 
whenever one enjoys the favour of God, all his actions are so 
many tokens of gnosis; his demonstration is search (¢a/ad), and 
his neglect of demonstration is resignation to God's will 
(taslém); but, in reference to perfect gnosis, resignation is no 
better than search, for search is a principle that cannot be 
neglected, while resignation is a principle that excludes the 
possibility of agitation (Zg/ird/), and these two principles do not 
essentially involve gnosis. In reality Man's only guide and 
enlightener is God. Reason and the proofs adduced by reason 
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are unable to direct anyone into the right way. If the infidels 
were to return from the place of Judgment to this world, they 
would bring their infidelity back with them (cf. Kor. vi, 28). 
When the Commander of the Faithful, ‘Alf, was asked con- 
cerning gnosis, he said: “I know God by God, and I know 
that which is not God by the light of God.” God created the 
body and committed its life to the spirit (772), and He created 
the soul (Z7/) and committed its life to Himself. Hence, 
inasmuch as reason and human faculties and evidences have no 
power to make the body live, they cannot make the soul live, as 
God hath said: “ Shall he who was dead and whom We have 
restored to life and to whom We have given a light whereby he 


may walk among men ...?" (Kor. vi, 122), ie. *I am the 
Creator of the light in which believers are illumined”. It is God 
that opens and seals the hearts of men (Kor. xxxix, 23; ii, 6): 


therefore He alone is able to guide them. Everything except 
Him is a cause or a means, and causes and means cannot 
possibly indicate the right way without the favour of the 
Causer. He it is that imposes the obligation of piety, which is 
essentially gnosis; and those on whom that obligation is laid, 
so long as they are in the state of obligation, neither bring it 
upon themselves nor put it away from themselves by their own 
choice: therefore Man's share in gnosis, unless God makes him 
know, is mere helplessness. Abu 'l-Hasan Nürísays: "There 
is none to point out the way to God except God Himself: 
knowledge is sought only for due performance of His worship." 
No created being is capable of leading anyone to God. Those 
who rely on demonstration are not more reasonable than was 
Abt Talib, and no guide is greater than was Muhammad; yet, 
since Abu Talib was preordained to misery, the guidance of 
Muhammad did not avail him. The first step of demonstration 
is a turning away from God, because demonstration involves the 
consideration of some other thing, whereas gnosis is a turning 
away from all that is not God. Ordinary objects of search are 
found by means of demonstration, but knowledge of God is 
extraordinary. Therefore, knowledge of Him is attained only 
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by unceasing bewilderment of the reason, and His favour is not 
procured by any act of human acquisition, but is miraculously 
revealed to men’s hearts. What is not God is phenomenal 
(muhdath), and although a phenomenal being may reach another 
like himself he cannot reach his Creator and acquire Him 
while he exists, for in every act of acquisition he who makes the 
acquisition is predominant and the thing acquired is under his 
power. Accordingly, the miracle is not that reason should be 
led by the act to affirm the existence of the Agent, but that 
a saint should be led by the light of the Truth to deny his own 
existence. The knowledge gained is in the one case a matter of 
logic, in the other it becomes an inward experience. Let those 
who deem reason to be the cause of gnosis consider what reason 
affirms in their minds concerning the substance of gnosis, for 
gnosis involves the negation of whatever is affirmed by reason, 
ie, whatever notion of God can be formed by reason, God is in 
reality something different. How, then, is there any room for 
reason to arrive at gnosis by means of demonstration? Reason 
and imagination are homogeneous, and where genus is affirmed 
gnosis is denied. To infer the existence of God from intellectual 
proofs is assimilation (¢asdzh), and to deny it on the same 
grounds is nullification (¢a‘///). Reason cannot pass beyond 
these two principles, which in regard to gnosis are agnosticism, 
since neither of the parties professing them is Unitarian 
(muwahhid). 

Therefore, when reason is gone as far as possible, and the 
souls of His lovers must needs search for Him, they rest 
helplessly without their faculties, and while they so rest they 
grow restless and stretch their hands in supplication and seek 
a relief for their souls; and when they have exhausted every 
manner of search in their power, the power of God becomes 
theirs, i.e. they find the way from Him to Him, and are eased of 
the anguish of absence and set foot in the garden of intimacy 
and win to rest. And reason, when it sees that the souls have 
attained their desire, tries to exert its control, but fails; and 
when it fails it becomes distraught ; and when it becomes 
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distraught it abdicates, Then God clothes it in the garment of 
service (#%idmat) and says to it: “ While thou wert independent 
thou wert veiled by thy faculties and their exercise, and when 
these were annihilated thou didst fail, and having failed thou 
didst attain.” Thus it is the allotted portion of the soul to be 
near unto God, and that of the reason is to do His service. 
God causes Man to know Him through Himself with a know- 
ledge that is not linked to any faculty, a knowledge in which 
the existence of Man is merely metaphorical. Hence to the 
gnostic egoism is utter perfidy; his remembrance of God is 
without forgetfulness, and his gnosis is not empty words but 
actual feeling. 

Others, again, declare that gnosis is the result of inspiration 
(wham). This also is impossible, because gnosis supplies 
a criterion for distinguishing truth from falsehood, whereas the 
inspired have no such criterion. If one says, “I know by 
inspiration that God is in space,” and another says, “I know 
by inspiration that He is not in space,” one of these contra- 
dictory statements must be true, but a. proof is necessary in 
order to decide where the truth lies. Consequently, this 
view, which is held by the Brahmans and the inspirationists 
(chdmiydn), falls to the ground. In the present age I have met 
a number of persons who carried it to an extreme and who 
connected their own position with the doctrine of religious men, 
but they are altogether in error, and their assertion is repugnant 
to all reasonable Moslems and unbelievers. If it be said that 
whatever conflicts with the sacred law is not inspiration, I reply 
that this argument is fundamentally unsound, because, if 
inspiration is to be judged and verified by the standard of the 
sacred law, then gnosis does not depend on inspiration, but on 
law and prophecy and Divine guidance. 

Others assert that knowledge of God is intuitive (darúrí). 
This also is impossible. Everything that is known in this way 
must be known in common by all reasonable men, and inasmuch 
as we see that some reasonable men deny the existence of God 
and hold the doctrines of assimilation (¢ashdzh) and nullification 
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(ta‘ttl), it is proved that knowledge of God is not intuitive. 
Moreover, if it were so, the principle of religious obligation 
(taklif) would be destroyed, for that principle cannot possibly 
be applied to objects of intuitive knowledge, such as one’s self, 
the heaven and the earth, day and night, pleasure and pain, etc., 
concerning the existence of which no reasonable man can have 
any doubt, and which he must know even against his will. But 
some aspirants to Sufiism, considering the absolute certainty 
(yaqin) which they feel, say: “We know God intuitively,” 
giving the name of intuition to this certainty. Substantially 
they are right, but their expression is erroneous, because 
intuitive knowledge cannot be exclusively restricted to those 
who are perfect; on the contrary, it belongs to all reasonable 
men. Furthermore, it appears in the minds of living creatures 
without any means or evidence, whereas the knowledge of God 
is a means (saóaóí). But Master Abú ‘Ali Daqqáq and Shaykh 
Abú Sahl Suduki! and his father, who was a leading religious 
authority at Níshápúr, maintain that the beginning of gnosis is 
demonstrative and that its end ís intuitive, just as technical 
knowledge is first acquired and finally becomes instinctive. 
“ Do not you perceive," they say, “that in Paradise knowledge 
of God becomes intuitive? Why should it not become intuitive 
in this world too? And the Apostles, when they heard the 
word of God, either immediately or from the mouth of an angel 
or by revelation, knew Him intuitively.” I reply that the 
inhabitants of Paradise know God intuitively in Paradise, 
because in Paradise no religious obligation is imposed, and 
the Apostles have no fear of being separated from God at the. 
last, but enjoy the same security as those who know Him 
intuitively, The excellence of gnosis and faith lies in their 
being hidden; when they are made visible, faith becomes 
compulsory (jr), and there is no longer any free will in regard 
to its visible substance (‘ayz), and the foundations of the religious 
law are shaken, and the principle of apostasy is annulled, so 


! See NafaAát, No. 373. 
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that Bal‘am! and Iblis and Barsísá? cannot properly be described 
as infidels, for it is generally allowed that they had knowledge 
of God. The gnostic, while he remains a gnostic, has no fear of 
being separated from God ; separation is produced by the loss 
of gnosis, but intuitive knowledge cannot conceivably be lost. 
This doctrine is full of danger to the vulgar. In order that you 
may avoid its evil. consequences you must know that Man's 
knowledge and his gnosis of God depend entirely on the 
information and eternal guidance of the Truth. Man's certainty 
in gnosis may be now greater and now less, but the principle of 
gnosis is neither increased nor diminished, since in either case 
it would be impaired. You must not let blind conformity enter 
into your knowledge of God, and you must know Him through 
His attributes of perfection, This can be attained only through 
the providence and favour of God, who has absolute control of 
our minds. If He so will, He makes one of His actions a guide 
that shows us the way to Himself, and if He will otherwise, He 
makes that same action an obstacle that prevents us from 
reaching Him. Thus Jesus was to some a guide that led them 
to gnosis, but to others he was an obstacle that hindered them 
from gnosis; the former party said, “This is the servant of 
God,” and the latter said, “ This is the son of God.” Similarly, 
some were led to God by idols and by the sun and moon, while 
others were led astray. Such guides are a means of gnosis, but 
not the immediate cause of it, and one means is no better than 
another in relation to Him who is the author of them all. The 
gnostic's affirmation of a means is a sign of dualism (zur), 
and regard to anything except the object of knowledge is 
polytheism (s/zr2). When a man is doomed to perdition in the 
Preserved Tablet, nay, in the will and knowledge of God, how 
can any proof and demonstration lead him aright? The most 
high God, as He pleases and by whatever means He pleases, 
shows:His servant the way to Himself and opens to him the 

1 See Baydawi on Kor, vii, 174. 

2 See Goldziher & Landberg, Die Legende vom Monch Barsisa (1896), and 


M. Hartmann, Der heilige Barsisa in Der Islamische Orient (1905), i, 23-8. 
T: 
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door of gnosis, so that he attains to a degree where the very 
essence of gnosis appears alien (g%ayr) and its attributes become 
noxious to him, and he is veiled by his gnosis from the object 
known and realizes that his gnosis is a pretension (da“vá). 
Dhu 'I-Nún the Egyptian says: “Beware lest thou make 
pretensions to gnosis," and it has been said in verse— 


“The gnostics pretend to knowledge, 
But I avow ignorance: that is my knowledge.” 


Therefore do not claim gnosis, lest thou perish in thy pretension, 
but cleave to the reality thereof, that thou mayest be saved. 
When anyone is honoured by the revelation of the Divine 
majesty, his existence becomes a plague to him and all his 
attributes a source of corruption. He who belongs to God and 
to whom God belongs is not connected with anything in the 
universe. The real gist of gnosis is to recognize that to God is 
the kingdom. When a man knows that all possessions are in 
the absolute control of God, what further business has he with 
mankind, that he should be veiled from God by them or by 
himself? All such veils are the result of ignorance. As soon 
as ignorance is annihilated, they vanish, and this life is made 
equal in rank to the life hereafter. 


SECTION. 

Now, for instruction’s sake, I will mention some of the 
numerous sayings which the Shaykhs have uttered on this 
subject. 

‘Abdalláh b. Mubárak says: “Gnosis consists in not being 
astonished by anything,” because astonishment arises from an 
act exceeding the power of the doer, and inasmuch as God is 
omnipotent it is impossible that a gnostic should be astonished 
by His acts. If there be any room for astonishment, one must 
needs marvel that God exalts a handful of earth to such a 
degree that it receives His commands, and a drop of blood to 
such an eminence that it discourses of love and knowledge of 
Him, and seeks vision of Him, and desires union with Him. 
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Dhu 'l-Nün the Egyptian says: “Gnosis is in reality God’s 
providential communication of the spiritual light to our inmost 
hearts," i.e, until God, in His providence, illuminates the heart 
of Man and keeps it from contamination, so that all created 
things have not even the worth of a mustard-seed in his heart, 
the contemplation of Divine mysteries, both inward and out- 
ward, does not overwhelm him with rapture ; but when God 
has done this, his every look becomes an act of contemplation 
(mushdhadat), Shibli says: “Gnosis is continual amazement 
(Zayrat)."  Amazement is of two kinds: (1) amazement at 
the essence and (2) amazement at the quality. The former is 
polytheism and infidelity, because no gnostic can possibly be in 
doubt concerning the essential nature of God; but the latter is 
gnosis, because the quality of God lies beyond reason’s scope. 
Hence a certain one said: “O Guide of the amazed, increase 
my amazement!” In the first place, he affirmed the existence 
of God and the perfection of His attributes, and recognized that 
He is the object of men’s search and the accomplisher of their 
prayers and the author of their amazement ; then he asked for 
increase of amazement and recognized that in seeking God the 
reason has no alternative between amazement and polytheism. 
This sentiment is very fine. It may be, again, that knowledge 
of God’s being involves amazement at one’s own being, because 
when a man knows God he sees himself entirely subdued by 
the Divine omnipotence; and since his existence depends on 
God and his non-existence proceeds from God, and his rest and 
motion are produced by the power of God, he becomes amazed, 
saying: “Who and what am I?" In this sense the Apostle 
said: “He who knows himself bas come to know his Lord,” 
ie. hé who knows himself to be annihilated knows God to 
be eternally subsistent. Annihilation destroys reason and all 
human attributes, and when the substance of a thing is not 
accessible to reason it cannot possibly be known without 
amazement, Abt Yazid said: “Gnosis ‘consists in knowing 
that the motion and rest of mankind depend on God,” and that 
without His permission no one has the least control of His 
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kingdom, and that no one can perform any action until He 
creates the ability to act and puts the will to act in his heart, 
and that human actions are metaphorical and that God is the 
real agent. Muhammad b. Wási' says, describing the gnostic : 
* His words are few and his amazement perpetual," because 
only finite things admit of being expressed in words, and since 
the infinite cannot be expressed it leaves no resource except 
perpetual amazement. Shibli says: “Real gnosis is the inability 
to attain gnosis,” ie. inability to know a thing, to the real 
nature of which a man has no clue except the impossibility of 
attaining it. Therefore, in attaining it, he will rightly take no 
credit to himself, because inability (‘a7z) is search, and so long 
as he depends on his own faculties and attributes, he cannot 
properly be described by that term; and when these faculties 
and attributes depart, then his state is not inability, but 
annihilation. Some pretenders, while affirming the attributes of 
humanity and the subsistence of the obligation to decide with 
sound judgment (¢aklif ba-sthhat-i khitd) and the authority 
maintained over them by God’s proof, declare that gnosis is 
impotence, and that they are impotent and unable to attain 
anything. I reply: “In search of what thing have you become 
so helpless?” - Impotence (‘a7z) has two signs, which are not to 
be found in you: firstly, the annihilation of the faculties of 
search, and secondly, the manifestation of the glory of God 
(tajallé), Where the annihilation of the faculties takes place, 
there is no outward expression (‘zéérat); and where the glory 
of God is revealed, no clue can be given and no discrimination 
is conceivable. Hence one who is impotent does not know 
that he is so, or that the state attributed to him is called 
impotence. How should he know this? Impotence is other 
than God, and the affirmation of knowledge of other than God 
is not gnosis; and so long as there is room in the heart for 
aught except God, or the possibility of expressing aught except 
God, true gnosis has not been attained. The gnostic is not 
a gnostic until he turns aside from all that is not God. Abu 
Hafs Haddad says: “Since I have known God, neither truth 
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nor falsehood has entered my heart.” When a man feels desire 
and passion he turns to the soul (27/) in order that it may guide 
him to the lower soul (zafs), which is the seat of falsehood ; 
and when he finds the evidence of gnosis, he also turns to the 
soul in order that it may guide him to the spirit, which is 
the source of truth and reality. But when aught except God 
enters the soul, the gnostic, if he turns to it, commits an act of 
agnosticism. There is a great difference between one who 
turns to the soul and one who turns to God. Abú Bakr Wásití 
says: “ He who knows God is cut off from all things, nay, he is 
dumb and abject (Aharisa wa-ngama‘a),” i.e. he is unable to 
express anything and all his attributes are annihilated. So the 
Apostle, while he was in the state of absence, said: “I am the 
most eloquent of the Arabs and non-Arabs"; but when he was 
borne to the presence of God, he said: “I know not how to 
utter Thy praise.” Answer came: “O Muhammad, if thou 
speakest not, I will speak ; if thou deemest thyself unworthy to 
praise Me, I will make the universe thy deputy, that all its 
atoms may praise Me in thy name.” 


CHAPTER XVI. 


THE UNCOVERING OF THE SECOND VEIL: CONCERNING 
UNIFICATION (tawhid). 


God said, “ Your God is one” (Kor. xvi, 23); and again, 
“ Say, ‘God is one’” (Kor. cxii, 1). And the Apostle said: 
“ Long ago there was a man who did no good work except that 
he pronounced God to be one. When he was dying he said to 
his folk: * After my death burn me and gather my ashes and 
on a windy day throw half of them into the sea, and scatter 
half of them to the winds of the earth, that no trace of me may 
be left! As soon as he died and this was done, God bade the 
eir and the water keep the ashes which they had received until 
the Resurrection ; and when He raises that man from the dead, 
He will ask him why he caused himself to be burnt, and he will 
reply : ‘O Lord, from shame of Thee, for I was a great sinner,’ 
and God will pardon him.” 

Real unification (¢awéd) consists in asserting the unity of 
a thing and in having a perfect knowledge of its unity. Inas- 
much as God is one, without any sharer in His essence and 
attributes, without any substitute, without any partner in His 
actions, and inasmuch as Unitarians (suwahkhiddn) have 
acknowledged that He is such, their knowledge of unity is 
called unification. 

Unification is of three kinds: (1) God’s unification of God, 
i.e, His knowledge of His unity ; (2) God’s unification of His 
creatures, i.e. His decree that a man shall pronounce Him to 
be one, and the creation of unification in his heart ; (3) men’s 
unification of God, ie. their knowledge of the unity of God. 
Therefore, when a man knows God he can declare His unity 
and pronounce that He is one, incapable of union and separation, 
not admitting duality ; that His unity is not a number so as to 
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be made two by the predication of another number ; that He 1s 
not finite so as to have six directions; that He has no space, 
and that He is not in space, so as to require the predication of 
space ; that He is not an accident, so as to need a substance, 
nor a substance, which cannot exist without another like itself, 
nor a natural constitution (fad), in which motion and rest 
originate, nor a spirit so as to need a frame, nor a body so 
as to be composed of limbs; and that He does not become 
immanent (Zd//) in things, for then He must be homogeneous 
with them; and that He is not joined to anything, for then 
that thing must be a part of Him; and that He is free from 
all imperfections and exalted above all defects; and that He 
has no like, so that He and His creature should make two ; and 
that He has no child whose begetting would necessarily cause 
Him to be a stock («s/); and that His essence and attributes 
are unchangeable ; and that He is endowed with those attributes 
of perfection which believers and Unitarians affirm, and which 
He has described Himself as possessing; and that He is 
exempt from those attributes which heretics arbitrarily impute 
to Him; and that He is Living, Knowing, Forgiving, Merciful, 
Willing, Powerful, Hearing, Seeing, Speaking, and Subsistent ; 
and that His knowledge is not a state (Zd/) in Him, nor His 
power solidly planted (sa/ az) in Him, nor His hearing and 
sight detached (mztajarrid) in Him, nor His speech divided in 
Him; and that He together with His attributes exists from 
eternity ; and that objects of cognition are not outside of His 
knowledge, and that entities are entirely dependent on His 
will; and that He does that which He has willed, and wills 
that which He has known, and no creature has cognisance 
thereof; and that His decree is an absolute fact, and that 
His friends have no resource except resignation ; and that He 
is the sole predestinator of good and evil, and the only being 
that is worthy of hope or fear; and that He creates all benefit 
and injury; and that He alone gives judgment, and His 
judgment is all wisdom ; and that no one has any possibility 
of attaining unto Him; and that the inhabitants of Paradise 
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shall behold Him; and that assimilation (¢ashdéh) is in- 
admissible ; and that such terms as “confronting” and “seeing 
face to face" (mugdbalat % muwdjahat) cannot be applied to 
His being ; and that His saints may enjoy the contemplation 
(musháhadat) of Him in this world. 

Those who do not acknowledge Him to be such are guilty of 
impiety. I, “Alí b. 'Uthmán al-Jullábí, said at the beginning 
of this chapter that unification consists in declaring the unity of 
a thing, and that such a declaration cannot be made without 
knowledge. The Sunnis have declared the unity of God with 
true comprehension, because, seeing a subtle work and a unique 
act, they recognized that it could not possibly exist by itself, 
and finding manifest evidences of origination (hudith) in every 
thing, they perceived that there must be an Agent who brought 
the universe into being—the earth and heaven and sun and 
moon and land and sea and all that moves and rests and their 
knowledge and speech and life and death. For all these an 
artificer was indispensable. Accordingly, the Sunnis, rejecting 
the notion that there are two or three artificers, declared 
themselves satisfied with a single artificer who is ‘perfect, living, 
knowing, almighty, and unpartnered. And inasmuch as an act 
requires at least one agent, and the existence of two agents for 
me act involves the dependence of one on the other, it follows 
that the Agent is unquestionably and certainly one. Here we 
are at variance with the dualists, who affirm light and darkness, 
and with the Magians, who affirm Yazdán and Ahriman, and 
with the natural philosophers (Zabd'i'Zyán), who affirm nature 
and potentiality (guwwat), and with the astronomers (falakiyán), 
who affirm the seven planets, and with the Mu‘tazilites, who 
affirm creators and artificers without end. I have briefly refuted 
all these vain opinions in a book, entitled ALRiGyat li-hugug 
Allah, to which or to the works of the ancient theologians 
I must refer anyone who desires further information. Now 
I will turn to the indications which the Shaykhs have given on 
this subject. 


1 “©The Observance of what is due to God.” 
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SECTION. 

It is related that Junayd said: “ Unification is the separation 
of the eternal from that which was originated in time," ie. you 
must not regard the eternal as a ews of phenomena, or 
phenomena as a /ocws of the eternal; and you must know 
that God is eternal and that you are phenomenal, and that 
nothing of your genus is connected with Him, and that nothing 
of His attributes is mingled in you, and that there is no 
homogeneity between the eternal and the phenomenal. This is 
contrary to the above-mentioned doctrine of those who hold the 
spirit to be eternal. When the eternal is believed to descend 
into phenomena, or phenomena to be attached to the eternal, 
no proof remains of the eternity of God and the origination of 
the universe ; and this leads to materialism (szadhhab-i dahriydn). 
In all the actions of phenomena there are proofs of unification 
and evidences of the Divine omnipotence and signs which 
establish the eternity of God, but men are too heedless to 
desire only Him or to be content only with keeping Him in 
remembrance. Husayn b. Mansur (al-Halldj) says: “The first 
step in unification is the annihilation of separation (¢a/r7d),” 
because separation is the pronouncement that one has become 
separated from imperfections (d/d), while unification is the 
declaration of a thing's unity : therefore in isolation (fardéniyyat) 
it is possible to affirm that which is other than God, and this 
quality may be ascribed to others. besides God; but in unity 
(wahkddniyyat) it is not possible to affirm other than God, and 
unity may not be ascribed to anything except Him. Accordingly, 
the first step in unification is to deny (that God has) a partner 
(shartk) and to put admixture (szisd7) aside, for admixture on 
the way (to God) is like seeking the highway with a lamp 
(mizdj andar minhdj chin talab-t minháj báshad ba-siráj). And 
Husrí says: “Our principles in unification are five: the removal 
cof phenomenality, and the affirmation of eternity, and departure 
from familiar haunts, and separation from brethren, and forget- 
fulness of what is known and unknown.” The removal of 
phenomenality consists in denying that phenomena have any 
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connexion with unification or that they can possibly attain to His 
holy essence; and the affirmation of eternity consists in being 
convinced that God always existed, as I have already explained 
in discussing the saying of Junayd ; and departure from familiar 
haunts means, for the novice, departure from the habitual 
pleasures of the lower soul and the forms of this world, and for 
the adept, departure from lofty stations and glorious states and 
exalted miracles (Zardimdt); and separation from brethren 
means turning away from the society of mankind and turning 
towards the society of God, since any thought of other than 
God is a veil and an imperfection, and the more a man’s 
thoughts are associated with other than God the more is he 
veiled from God, because it is universally agreed that unification 
is the concentration of thoughts (jam-¢ himam), whereas to 
be content with other than God is a sign of dispersion of 
thought (¢afriga-i himmat); and forgetfulness of a thing which 
is known or unknown means the unification of that thing, 
for unification denies whatever the knowledge of mankind 
affirms about it; and whatever their ignorance affirms about 
it is merely contrary to their knowledge, for ignorance is not 
unification, and knowledge of the reality of unification cannot 
be attained without denying the personal initiative (¢asarru/) 
in which knowledge and ignorance consist. A certain Shaykh 
relates: “While Husri was speaking to an. audience, I fell 
asleep and dreamed that two angels came down from Heaven 
and listened for some time to his discourse. Then one said 
to the other, ‘What this man says is the theory (‘/m) of 
unification, not unification itself ('ayz)! When I awoke he 
was explaining unification. He looked at me and said, 
‘O So-and-so, it is impossible to speak of unification except 
theoretically." It is related that Junayd said: “ Unification 
is this, that one should.be a figure (shakhs) in the hands of 
God, a figure over which His decrees pass according as He 
in His omnipotence determines, and that one should be sunk 
in the seas of His unity, self-annihilated and dead alike to 
the call of mankind to him and his answer to them, absorbed 
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by the reality of the Divine unity in true proximity, and lost 
to sense and action, because God fulfils in him what He 
hath willed of him, namely, that his last state should become 
his first state, and that he should be as he was before he 
existed.” All this means that the Unitarian in the will of 
God has no more a will of his own, and in the unity of God 
no regard to himself, so that he becomes like an atom as he 
was in the eternal past when the covenant of unification was 
made, and God answered the question which He Himself 
had asked, and that atom was only the object of His speech.! 
Mankind have no joy in such a one that they should call 
him to anything, and he has no friendship with anyone 
that he should respond to their call. This saying indicates 
the annihilation of human attributes and perfect resignation 
to God in the state when a man is overpowered by the 
revelation of His majesty, so that he becomes a passive 
instrument and a subtle substance that feels nothing, and his 
body is a repository for the mysteries of God, to whom his 
speech and actions are attributed ; but, unconscious of all as 
he is, he remains subject to the ordinances of the religious 
law, to the end that the proof of God may be established. 
Such was the Apostle when on the night of the Ascension 
he was borne to the station of proximity; he desired that 
his body should be destroyed and his personality be dissolved, 
but God's purpose was to establish His proof. He bade the 
Apostle remain in the state that he was in; whereupon he 
gained strength and displayed the existence of God from out 
of his own non-existence and said, “I am not as one of you. 
Verily, I pass the night with my Lord, and he gives me food 
and drink”; and he also said, “I am with God in a state in 
which none of the cherubim nor any prophet is capable of 
being contained with me.” It is related that Sahl b. ‘Abdalláh 
said: “Unification is this, that you should recognize that the 
essence of God is endowed with knowledge, that it is not 
comprehensible nor visible to the eye in this world, but that 


! Kor. vii, 171. 
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it exists in the reality of faith, infinite, incomprehensible, 
non-incarnate; and that He will be seen in the next world, 
outwardly and inwardly in His kingdom and His power; 
and that mankind are veiled from knowledge of the ultimate 
nature of His essence; and that their hearts know Him, but 
their intellects cannot reach unto Him; and that believers 
shall behold Him with their (spiritual) eyes, without compre- 
hending His infinity." This saying includes all the principles 
of unification. And Junayd said: " The noblest saying con- 
cerning unification is that of Abú Bakr: ‘Glory to God, who 
has not vouchsafed to His creatures any means of attaining 
unto knowledge of Him except through impotence to attain 
unto knowledge of Him.’” Many have mistaken the meaning 
of these words of Abu Bakr and suppose that impotence to 
attain to gnosis is the same thing as agnosticism. This is 


absurd, because impotence refers only to an existing state, 
not to a state that is non-existent. For example, a dead 
man is not incapable of life, but he cannot be alive while he 
is dead; and a blind man is not incapable of seeing, but he 
cannot see while he is blind. Therefore, a gnostic is not 
incapable of gnosis so long as gnosis is existent, for in that 
case his gnosis resembles intuition. The saying of Abú Bakr 
may be brought into connexion with the doctrine of Abi 
Sahl Su‘luki and Master Abú ‘Alf Daqqdq, who assert that 
gnosis is acquired in the first instance, but finally becomes 
intuitive. The possessor of intuitive knowledge is compelled 
and incapable of putting it away or drawing it to himself. 
Hence, according to what Abt Bakr says, unification is the 
act of God in the heart of His creature. Shibli says: 
“Unification veils the Unitarian from the beauty of Oneness,” 
because unification is said to be the act of Man, and an act 
of Man does not cause the revelation of God, and in the 
reality of revelation that which does not cause revelation is 
a veil. Man with all his attributes is other than God, for if 
his attributes are accounted Divine, then he himself must be 
accounted Divine, and then Unitarian, unification, and the 


UNIFICATION. 285 


One become, all three, causes of the existence of one another ; 
and this is precisely the Christian Trinity. If any attribute 
prevents the seeker of God from annihilating himself in 
unification, he is still veiled by that attribute, and while he 
is veiled he is not a Unitarian, for all except God is vanity. 
This is the interpretation of “ There is no god but God ".! 

The Shaykhs have discussed at large the terms by which 
unification is denoted. Some say that it is an annihilation 
that cannot properly be attained unless the attributes subsist, 
while others say that it has no attribute whatever except 
annihilation. The analogy of union and separation (jam ú 
tafriqa) must be applied to this question in order that it may 
be understood. I, ʻAlí b. ‘Uthmán al-Jullábí, declare that 
unification is a mystery revealed by God to His servants, 
and that it cannot be expressed in language at all, much less 
in high-sounding phrases. The explanatory terms and those 
who use them are other than God, and to affirm what is 
other than God in unification is to affirm polytheism. 


1 Here the author cites an anecdote of Ibrahim al-Khawwas and al-Lallaj which 
has been related above. See p. 205. 


CHAPTER XVII. 


THE UNCOVERING OF THE THIRD VEIL: CONCERNING 
FAITH (fmán). 


The Apostle said: “Faith is belief in God and His angels 
and His (revealed) books" ^ Etymologically, faith (mán) 
means verification (¢asd/g). Concerning its principles in their 
application to the religious law there is great discussion and 
controversy. The Muttazilites hold that faith includes all acts 
of devotion, theoretical as well as practical: hence they say 
that sin puts a man outside the pale of faith. The Khárijites, 
who call a man an infidel because he commits a sin, are of 
the same opinion. Some declare that faith is simply a verbal 
profession, while others say it is only knowledge of God, and 
a party of Sunní scholastics assert that it is mere verification. 
I have written a separate work explaining this subject, but 
my present purpose is to establish what the Süfí Shaykhs 
believe. They are divided on this question in the same way 
as the lawyers of tlie two opposite sects. Some of them, 
e.g. Fudayl b. 'Iyád and Rishr Háfí and Khayr al-Nassáj and 
Sumnún al-Muhibb and Abú Hamza of Baghdad and Muhammad 
Jurayrí and a great number of others, hold that faith is verbal 
profession and verification and practice ; but others, e.g. Ibrahim 
b. Adham and Dhu 'l-Nüán the Egyptian and Abü Yazíd of 
Bistám and Abú Sulaymán Dárání and Hárith Muhásibí and 
Junayd and Sahl b. ‘Abdallah of Tustar and Shaqíq of Balkh 
and Hatim Asamm and Muhammad b. al-Fadl of Balkh and 
a number besides, hold that faith is verbal profession and 
verification. Some lawyers, ie. Málik and Sháfid and Ahmad 
b. Hanbal, maintain the former view, while the latter opinion 
is supported by Abú Hanífa and Husayn b. Fadl of Balkh 
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and the followers of Abú Hanífa, such as Muhammad b. al- 
Hasan, Dáwud Tá'í,and Abú Yúsuf. The difference between 
them is entirely one of expression and is devoid of substance, 
as I will now briefly explain, in order that no one may be 
charged with contradicting the principle of faith because he 
takes the one view or the other in this dispute. 


SECTION. 

You must know that the orthodox Moslems and the Sufis 
are agreed that faith has a principle (a5/) and a derivative 
(far), the principle being verification in the heart, and the 
derivative being observance of the (Divine) command. Now 
the Arabs commonly and customarily transfer the name of 
a principle to a derivative by way of metaphor, eg. they call 
the light of the sun “the sun”. In this sense the former of 
the two parties mentioned above apply the name of faith to 
that obedience (¢é‘a/) by which alone a man is made secure 
from future punishment. Mere verification (i.e. belief), without 
performance of the Divine commands, does not involve security. 
Therefore, since security is in proportion to obeglience, and 
obedience together with verification and verbal profession is 
the cause of security, they bestowed on obedience the name 
of faith. The other party, however, asserted that gnosis, not 
obedience, is the cause of security. Obedience, they said, is 
of no avail without gnosis, whereas one who has gnosis but 
lacks obedience will be saved at the last, although it depends 
on the will of God whether he shall be pardoned by Divine 
grace or through the intercession of the Apostle, or whether 
he shall be punished according to the measure of his sin and 
then be delivered from Hell and transported to Paradise. 
Therefore, since those who have gnosis, although they are 
sinners, by reason of their gnosis do not remain for ever in 
Hell, while those who have only works without gnosis do not 
enter Paradise, it follows that here obedience is not the cause 
of security. The Apostle said:-“ None of you shall be saved 
by his works.” Hence in reality, without any controversy 
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among Moslems, faith is gnosis and acknowledgment and 
acceptance of works. Whoever knows God knows Him by 
one of His attributes, and the most elect of His attributes 
are of three kinds: those connected with His beauty (amd?) 
and with His majesty (a/d/) and with His perfection (£amd/). 
His perfection is not attainable except by those whose per- 
fection is established and whose imperfection is banished. 
There remain beauty and majesty. Those whose evidence in 
gnosis is the beauty of God are always longing for vision, and 
those whose evidence is His majesty are always abhorring their 
own attributes and their hearts are stricken with awe. Now 
longing is an effect of love, and so is abhorrence of human 
attributes, because the lifting of the veil of-human attributes 
is the very essence of love. Therefore faith and gnosis are 
love, and obedience is a sign of love. Whoever denies this 
neglects the command of God and knows nothing of gnosis. 
This evil is manifest among the aspirants to Sufiism at the 
present day. Some heretics, seeing their excellence and per- 
suaded of their high degree, imitate them and say: “Trouble 
only lasts while you do not know God: as soon as you know 
Him, all the labour of obedience is removed from the body.” 
But they are wrong. I reply that when you know Him, the 
heart is filled with longing and His command is held in greater 
veneration than before. I admit that a pious man may reach 
a point where he is relieved from the irksomeness of obedience 
through the increase of Divine aid (¢aw/#g), so that he performs 
without trouble what is troublesome to others; but this result 
cannot be achieved without a longing that produces violent 
agitation. Some, again, say that faith comes entirely from 
God, while others say that it springs entirely from Man. This 
has long been a matter of controversy among the people in 
Transoxania. To assert that faith comes entirely from God 
is sheer compulsion (jaér), because Man must then have no 
choice; and to assert that it springs entirely from Man is pure 
free-will, for Man does not know God except through the 
knowledge that God gives him. The doctrine of unification 
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is less than compulsion and more than free-will. Similarly, 
faith is really the act of Man joined to the guidance of God, 
as God hath said: “Whomsoever God wishes to lead aright, 
He will open his breast to receive Islam; and whomsoever He 
wishes to lead astray, He will make his breast strait and 
narrow” (Kor. vi, 125). On this principle, inclination to believe 
(girawish) is the guidance of God, while belief (gérawídan) is 
the act of Man. The signs of belief are these: in the heart, 
holding firmly to unification; in the eye, refraining from 
forbidden sights and looking heedfully on evidences; in the 
ear, listening to His word; in the belly, being empty of what 
is unlawful; in the tongue, veracity. Hence those persons 
(who assert that faith comes entirely from God) maintain that 
gnosis and faith may increase and diminish, which is generally 
admitted to be false, for if it were true, then the object of 
gnosis must also be liable to increase and diminution. 
Accordingly, the increase and diminution must be in the 
derivative, which is the act; and it is generally agreed that 
obedience may diminish and increase. This does not please 
the anthropomorphists (Zashwiydn) who imitate the two parties 
mentioned above, for some of them hold that obedience is an 
element of faith, while others declare that faith is a verbal 
profession and nothing else. Both these doctrines are unjust. 
In short, faith is really the absorption of all human attributes 
in the search of God. This must be unanimously acknowledged 
by all believers, The might of gnosis overwhelms the attributes 
of agnosticism, and where faith exists agnosticism is banished, 
for, as it is said: “A lamp is of no use when the dawn 
rises" God hath said: “Kings, when they enter a city, ruin 
it” (Kor. xxvii, 34). When gnosis is established in the heart 
of the gnostic, the empire of doubt and scepticism and 
agnosticism is utterly destroyed, and the sovereignty of gnosis 
subdues his senses and passions so that in all his looks and acts 
and words he remains within the circle of its authority. I have 
read that when Ibrahim Khawwdas was asked concerning the 
reality of faith, he replied: “I have no answer to this question 
U 
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just now, because whatever Í say is a mere expression, and it 
behoves me to answer by my actions; but I am setting out for 
Mecca: do thou accompany me that thou mayest be answered.” 
The narrator continues: “I consented. As we journeyed 
through the desert, every day two loaves and two cups of 
water appeared, He gave one to me and took the other for 
himself. One day an old man rode up to us and dismounted 
and conversed with Ibrahim for a while; then he left us. 
I asked Ibrahim to tell me who he was. He replied: ‘This is 
the answer to thy question.’ ‘How so?’ I asked, He said: 
‘This was Khidr, who begged me to let him accompany me, 
but I refused; for I feared that in his company I might put 
confidence in him instead of in God, and then my trust in God 
(tawakkul) would have been vitiated, Real faith is trust in 
God?” And Muhammad b. Khafif says: “ Faith is the belief 
of the heart in that knowledge which comes from the Unseen,” 
because faith is in that which is hidden, and it can be attained 
only through Divine strengthening of one's certainty, which is 
the result of knowledge bestowed by God. 

Now I will come to matters of practice and will explain their 
difficulties, 


CHAPTER XVIII. 


THE UNCOVERING OF THE FOURTH VEIL: CONCERNING 
PURIFICATION FROM FOULNESS. 


After faith, the first thing incumbent on everyone is puri 
fication (Za/drat) and the performance of prayer, i.e, to cleanse 
the body from filth and pollution, and to wash the three 
members! and to wipe the head with water as the law 
prescribes, or to use sand in the absence of water or in severe 
illness, Purification is of two kinds: outward and inward. 
Thus prayer requires purification of the body, and gnosis requires 
purification of the heart., As, in the former case, the water 
must be clean, so in the latter case unification must be pure 
and belief undefiled. The Süfís are always engaged in puri- 
fication outwardly and in unification inwardly. The Apostle 
said to one of his Companions: “Be constant in ablution, 
that thy two guardian angels may love thee,” and God hath 
said: “God loves those who often repent and those who purify 
themselves” (Kor, ii, 222), And the Apostle used to say in 
his invocations: “O God, purify my heart from hypocrisy.” 
Even consciousness of the miraculous grace (kardimdt) vouch- 
safed to him he regarded as an affirmation of other than God, 
for in unification it is hypocrisy (vz/dg) to affirm other than 
God. So long as a disciple’s eye is obscured by a single 
atom of the miracles of the Shaykhs, from the standpoint of 
perfection that atom is a potential veil (between him and God). 
Hence Abu Yazfd said: “The hypocrisy of gnostics is better 
than the sincerity of disciples,” ie, that which is a “station” 
(magdm) to the novice is a veil to the adept. The novice 
desires to gain miracles, but the adept desires to gain the 


l The face, hands, and feet, 
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Giver of miracles. In short, the affirmation of miracles, or of 
anything that involves the sight of other than God, appears 
hypocrisy to the people of the Truth (the Súfís).. Accordingly, 
what is noxious to the friends of God is a means of deliverance 
for all sinners, and what is noxious to sinners is a means of 
salvation for all infidels, because, if infidels knew, as sinners 
know, that their sins are displeasing to God, they would all be 
saved from infidelity ; and if sinners knew, as the friends of God 
know, that all their actions are defective, they would all be 
saved from sin and purged of contamination. Therefore, 
outward and inward purification must go together; eg. when 
a man washes his hands he must wash his heart clean of 
worldliness, and when he puts water in his mouth he must 
purify his mouth from the mention of other than God, and 
when he washes his face he must turn away from all familiar 
objects and turn towards God, and when he wipes his head 
he must resign his affairs to God, and when he washes his feet 
he must not form the intention of taking his stand on anything 
except according to the command of God. Thus he will be 
doubly purified. In all religious ordinances the external is 
combined with the internal ; eg. in faith, the tongue’s profession 
with the heart's belief. The method of spiritual purification is 
to reflect and meditate on the evil of this world and to perceive 
that it is false and fleeting, and to make the heart empty of it. 
This result can be attained only by much self-mortification 
(mujdthadat), and the most important act of mortification is to 
observe the external rules of discipline (¢dd6-¢ séhir) assiduously 
in all circumstances. It is related that Ibráhím Khawwás said : 
“I desire God to give me an everlasting life in this world, in 
order that, while mankind are engrossed in the pleasures of the 
world and forget God, I may observe the rules of religion 
amidst the affliction of the world and remember God.” And 
it is related that Abu’ Tahir Harami lived forty years at Mecca, 
and went outside of the sacred territory whenever he purified 
himself, because he would not pour the water which he had 
used for that purpose on ground that God had called His. 
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When Ibrahim Khawwas was ill of dysentery in the con- 
gregational mosque at Rayy, he performed sixty complete 
ablutions in the course of a day and night, and he died in the 
water. Abú “Alí Rúdbárí was for some time afflicted with 
distracting thoughts (vaswás) in purification. “One day,” he 
said, “I went into the sea at dawn and stayed there till sunrise. 
During that interval my mind was troubled. I cried out: 
*O God, restore me to spiritual health!’ A voice answered 
from the sea: ‘Health consists in knowledge.” It is related 
that when Sufyán Thawrí was dying, he purified himself sixty 
times for one prayer and said: “I shall at least be clean when 
I leave this world.” They relate of Shiblí that one day he 
purified himself with the intention of entering the mosque. He 
heard a voice cry: “Thou hast washed thy outward self, but 
where is thy inward purity?” He turned back and gave away 
all that he possessed, and during a year he put on no more 
clothes than were necessary for prayer. Then he came to 
Junayd, who said to him: “O Abú Bakr, that was a very 
beneficial purification which you have performed; may God 
always keep you purified!” After that, Shibli engaged in 
continual purification, When he was dying and could no 
longer purify himself, he made a sign to one of his disciples 
that he should purify him. The disciple did so, but forgot to 
let the water flow through his beard (¢akhiil-i mahásin). Shiblí 
was unable to speak, He seized the disciple’s hand and 
pointed to his beard, whereupon the rite was duly performed. 
And it is also related of him that he said: “Whenever I have 
neglected any rule of purification, some vain conceit has always 
arisen in my heart" And Abú Yazid said: “ Whenever 
a thought of this world occurs to my mind, I perform a puri- 
fication (tahdraté); and whenever a thought of the next world 
occurs to me, I perform a complete ablution (g/ws/Z),” because 
this world is non-eternal (suhdath), and the result of thinking 
of it is legal impurity (Zadaz), whereas the next world is the 
place of absence and repose (ghaybat % drdm), and the result 
of thinking of it is pollution (jandbat): hence legal impurity 
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involves purification and pollution involves total ablution. One 
day Shiblí purified himself. When he came to the door of the 
mosque a voice whispered in his heart: “ Art thou so pure that 
thou enterest My house with this boldness?” He turned back, 
but the voice asked: “Dost thou turn back from My door? 
Whither wilt thou go?” He uttered a loud cry. The voice 
said: “Dost thou revile me?” He stood silent. The voice 
said: “Dost thou pretend to endure My affliction?”  Shiblí 
exclaimed: “O God, I implore Thee to help me against 
Thyself” 

The Suff Shaykhs have fully discussed the true meaning of 
purification, and have commanded their disciples not to cease 
from purifying themselves both outwardly and inwardly. He 
who would serve God must purify himself outwardly with 
water, and he who would come nigh unto God must purify 
himself inwardly with repentance. Now I will explain the 
principles of repentance (¢awédat) and its corollaries. 


Chapter concerning Repentance and its Corollaries. 

You must know that repentance (¢awéa?) is the first station 
of pilgrims on the way to the Truth, just as purification 
(tahárat) is the first step of those who desire to serve God. 
Hence God hath said: “O believers, repent unto God with 
a sincere repentance” (Kor. Ixvi, 8). And the Apostle said, 
“There is nothing that God. loves more than a youth who 
repents”; and he also said, “He who repents of sin is even 
as one who has no sin”; then he added, “When God loves 
a man, sin shall not hurt him," ie. he will not become an 
infidel on account of sin, and his faith will not be impaired, 
Etymologically ¢awéat means “return”, and tawéat really 
involves the turning back from what God has forbidden 
through fear of what He has commanded. The Apostle said: 
“Penitence is the act of returning” (a/-nadam al-tawbat), 
This saying comprises three things which are involved in 
tawbat, namely, (1) remorse for disobedience, (2) immediate 
abandonment of sin, and (3) determination not to sin again. 
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As repentance (¢awbat) involves these three conditions, so 
contrition (waddmat) may be due to three causes: (1) fear of 
Divine chastisement and sorrow for evil actions, (2) desire 
of Divine favour and certainty that it cannot be gained by 
evil conduct and disobedience, (3).shame before God. In the 
first case the penitent is #4'/ð, in the second case he is munzb, 
in the third case he is awzdd. Similarly, sawdat has three 
stations, viz., ¢awdat, through fear of Divine punishment; 
indbat, through desire of Divine teward; and awðat, for the 
sake of keeping the Divine command. Tazbaz is the station 
of the mass of believers, and implies repentance from great 
sins (£abírat);! and čnábat is the station of the saints and 
favourites of God (awliyá ú mugarrabán);* and awbat is the 
station of the prophets and apostles.’ Tawbat is to return 
from great sins to obedience; zzdbat is to return from minor 
sins to love; and awdat is to return from one’s self to God. 
Repentance (¢awbat) has its origin in the stern prohibitions 
of God and in the: heart’s being aroused from the slumber of 
heedlessness. When a man considers his evil conduct and 
abominable deeds he seeks deliverance therefrom, and God 
makes it easy for him to repent and leads him back to the 
sweetness of obedience. According to the opinion of orthodox 
Moslems and all the Suff Shaykhs, a man who has repented 
of one sin may continue to commit other sins and nevertheless 
receive: Divine recompense for having abstained from that one 
sin; and it may be that through the blessing of that recompense 
he will abstain from other sins. But the Bahshamí* sect of the 
Mu'tazilites hold that no one can properly be called repentant 
unless he avoids all great sins, a doctrine which is absurd, 
because a man is not punished for the sins that he does not 
commit, but if he renounces a certain kind of sin he has no 
fear of being punished for sins of that particular kind: 
consequently, he is repentant. Similarly, if he performs some 


1 Cf. Kor. Ixvi, 8. 2 Cf. Kor. 1, 32. 3 Cf. Kor. xxxviii, 44.. 
í Text, katë. See Shahristani, Haarbrücker’s translation, i, 80. 
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religious duties and neglects others, he will be rewarded for 
those which he performed and will be punished for those 
which he neglected. Moreover, if anyone should have repented 
of a sin which he has not the means of committing at the 
moment, he is repentant, because through that past repentance 
he has gained contrition (xadémat), which is a fundamental 
part of repentance (/awéat), and at the moment he has turned 
his back on that kind of sin and is resolved not to commit 
it again, even though he should have the power and means 
of doing so at some future time. As regards the nature and 
property of repentance, the Suff Shaykhs hold diverse opinions. 
Sahl b. ‘Abdallah (al-Tustarf) and others believe that repentance 
consists in not forgetting your sins, but always regretting them, 
so that, although you have many good works to your credit, 
you will not be pleased with yourself on that account; since 
remorse for an evil action is superior to good works, and one 
who never forgets his sins will never become conceited. 
Junayd and others take the opposite view, that repentance 
consists in forgetting the sin. They argue that the penitent 
is a lover of God, and the lover of God is in contemplation 
of God, and in contemplation it is wrong to remember sin, 
for remembrance of sin is a veil between God and those who 
contemplate Him. This controversy goes back to the difference 
of opinion concerning mortification (sujdhadat) and con- 
templation (sushéhadat), which has been discussed in my 
account of the doctrine of the Sahlís Those who hold the 
penitent to be self-dependent regard his forgetfulness of sin 
as heedlessness, while those who hold that he is dependent 
on God deem his remembrance of sin to be polytheism. 
Moses, while his attributes were subsistent, said, “Z repent 
towards Thee” (Kor. vii, 140), but the Apostle, while his 
attributes were annihilated, said, “I cannot tell Thy praise.” 
Inasmuch as it behoves the penitent not to remember his 
own selfhood, how should he remember his sin? Indeed, 
remembrance of sin is a sin, for sin is an occasion of turning 
away from God, and so is the remembrance of it or the 
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forgetting of it, since both remembrance and forgetfulness 
are connected with one's self. Junayd says: “I have read 
many books, but I have never found anything so instructive 
as this verse :— 


‘[dhé quitu md adhnabtu gdlat aufibat" 
hayátuka dhanb“ lá yugásu bihi dhanbu. 


When I say: ‘What is my sin?’ she says in reply: 
‘Thy existence is a sin with which no other sin can be 
compared.’” 


In short, repentance is a Divine strengthening and sin is a 
corporeal act: when contrition (xaddéimat) enters the heart the 
body has no means of expelling it ; and as in the beginning no 
human act can expel repentance, so in the end no human act 
can maintain it, God hath said: “And He turned (taba) unto 
him (Adam), for He is the Disposer towards repentance (al- 
tawwab), ¢he Merciful” (Kor. ii, 35). The Koran contains many 
texts to the same effect, which are too well known to require 
citation. 

Repentance is of three kinds: (1) from what is wrong to 
what is right, (2) from what is right to what is more right, 
(3) from selfhood to God. The first kind is the repentance of 
ordinary men; the second’kind is the repentance of the elect ; 
and the third kind of repentance belongs to the degree of Divine 
love (mahabbat). As regards the elect, it is impossible that 
they should repent of sin. Do not you perceive that all the 
world feel regret for having lost the vision of God? Moses 
desired that vision and repented (Kor. vii, 140), because he 
asked for it with his own volition (¢k/diydr), for in love personal 
volition is a taint. The people thought he had renounced the 
vision of God, but what he really renounced was his personal 
volition. As regards those who love God, they repent not only 
of the imperfection of a station below the station to which they 
have attained, but also of being conscious of any “station” or 
“state” whatsoever. 
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SECTION. 


Repentance does not necessarily continue after the resolution 
not to return to sin has been duly made, A penitent who in 
those circumstances returns to sin has in principle earned the 
Divine reward for repentance. Many novices of this sect (the 
Sufis) have repented and gone back to wickedness and then 
once more, in consequence of an admonition, have returned to 
God. A certain Shaykh relates that he repented seventy times 
and went back to sin on evéry occasion, until at the seventy- 
first time he became steadfast, And Abú “Amr b. Nujayd ! 
tells the following story: “As a novice, I repented in the 
assembly-room of Abú 'Uthmán Hírí and persevered in my 
repentance for some while. Then I fell into sin and left the 
society of that spiritual director, and whenever I saw him from 
afar my remorse caused me to flee from his sight. One day 
I met him unexpectedly. He said to me: ‘O son, do not 
associate with your enemies unless you are sinless (mafsún), 
for an enemy will see your faults and rejoice, If you must sin, 
come to us, that we may bear your affliction” On hearing 
his words, I felt surfeited with sin and my repentance was 
established." A certain man, having repented of sin, returned 
to it and then repented once more. “How will it be,” he said, 
"if I now turn to God?” A heavenly voice answered, saying : 
" Thou didst obey Me and I recompensed thee, then thou didst 
abandon Me and I showed indulgence towards thee; and if 
thou wilt return to Me, I will receive thee.” 


SECTION. 

Dhu ’l-Nún the Egyptian says: “Ordinary men repent of 
their sins, but the elect repent of their heedlessness,” because 
ordinary men shall be questioned concerning their outward 
behaviour, but the elect shall be questioned concerning fhe real 
nature of their conduct. Heedlessness, which to ordinary men 
is a pleasure, is a veil to the elect. Abú Hafs Haddad says: 


1 Nafahát, No. 281. 
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“Man has no part in repentance, because repentance is from 
God to Man, not from Man to God.” According to this 
saying, repentance is not acquired by Man, but is one of 
God's gifts, a doctrine which is closely akin to that of Junayd. - 
Abu 'l-Hasan Büshanjí says: "When you feel no delight in 
remembering a sin, that is repentance," because the recollection 
of a sin is accompanied either by regret or by desire: one who 
regrets that he has committed a sin is repentant, whereas one 
who desires to commit a sin is a sinner, The actual sin is not 
so evil as the desire of it, for the act is momentary, but the 
desire is perpetual. Dhu 'l-Nün the Egyptian says: “There 
are two kinds of repentance, the repentance of return (¢awdat 
al-indbat) and the repentance of shame (tæwbat al-istilyd) : 
the former is repentance through fear of Divine punishment, 
the latter is repentance through shame of Divine clemency.” 
The repentance of fear is caused by revelation of God's majesty, 
while the repentance of shame is caused by vision of God's 
beauty. Those who feel shame are intoxicated, and those who 
feel fear are sober, 


CHAPTER XIX. 


THE UNCOVERING OF THE FIFTH VEIL: CONCERNING 
PRAYER (a/-salát), 


Etymologically, prayer (zamdz) means remembrance (of God) 
and submissiveness (Zr d zngiydd), but in the correct usage 
of lawyers the term is specially applied to the five ‘prayers 
which God has ordered to be performed at five different times, 
and which involve certain preliminary conditions, viz. : (1) puri- 
fication outwardly from filth and inwardly from lust; (2) that 
one's outward garment should be clean and one's inner garment 
undefiled by anything unlawful; (3) that the place where one 
purifies one’s self should be outwardly free from contamination 
and inwardly free from corruptness and sin; (4) turning towards 
the gz//a, the outward gi/a being the Ka'ba and the inward 
gibla being the Throne of God, by which is meant the mystery 
of Divine contemplation ; (5) standing outwardly in the state of 
power (gudrat) and inwardly in the garden of proximity to 
God (qurbat); (6) sincere intention to approach unto God; 
(7) saying “ Allah akbar” in the station of awe and annihilation, 
and standing in the abode of union, and reciting the Koran 
distinctly and reverently, and, bowing the head with humility, 
and prostrating one’s self with abasement, and making the 
profession of faith with concentration, and saluting with 
annihilation of one’s attributes. It is recorded in the Traditions 
that when the Apostle prayed, there was heard within him 
a sound like the boiling of a kettle. And when “Alí was about 
to pray, his hair stood on end and he trembled and said: “The 
hour has come to fulfil a trust which the heavens and the 
earth were unable to bear."! 


! Here the author cites a. description given by Hátim al-Asamm of his manner 
of praying. 
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SECTION. 

Prayer is a term in which novices find the whole way to God, 
from beginning to end, and in which their stations (smagdmdt) 
are revealed. Thus, for novices, purification takes the place of 
repentance, and dependence on a spiritual director takes the 
place of ascertaining the gzé/a, and standing in prayer takes 
the place of self-mortification, and reciting the Koran takes the 
place of inward meditation (dszkr), and bowing the head takes 
the place of humility, and prostration takes the place of self- 
knowledge, and profession of faith takes the place of intimacy 
(uns), and salutation takes the place of detachment from the 
world and escape from the bondage of “stations”. Hence, when 
the Apostle became divested of all feelings of delight (mashdrib) 
in complete bewilderment, he used to say: “O Bilal, comfort us 
by the call to prayer.” The Sufi Shaykhs have discussed this 
matter and each of them occupies a position of his own. Some 
hold that prayer is a means of obtaining “presence” with God 
(hudir), and others regard it as a means of obtaining “ absence” 
(ghaybat) ; some who have been “absent” become “ present” in 
prayer, while others who have been “ present” become “absent”. 
Similarly, in the next world where God is seen, some, who are 
“absent”, when they see God shall become “present”, and ve 
versd. I, Alí b. 'Uthmán al-Jullábí, assert that prayer is 
a Divine command and is not a means of obtaining either 
“presence” or “absence”, because a Divine command is not 
a means to anything. The cause of “presence” is “presence” 
itself, and the cause of “absence” is “absence” itself. If prayer 
were the cause or means of “presence”, it could be performed 
only by one who was “present”, and if it were the cause of 
“absence”, one who was “absent” would necessarily become 
“ present” by neglecting to perform it. But inasmuch as it must 
be performed by all, whether they be “present” or “absent”, 
prayer is sovereign in its essence and independent. 

Prayer is mostly performed and prescribed by those who are 
engaged in self-mortification or who have attained to steadfast- 
ness (7stigdmat). Thus the Shaykhs order their disciples to 
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perform four hundred bowings in prayer during a day and 
night, that their bodies may be habituated to devotion; and the 
steadfast likewise perform many prayers in thanksgiving for 
the favour which God has bestowed upon them, As regards 
those who possess "states" (arbdb-i adl), their prayers, iri 
the perfection of ecstasy, correspond to the “station” of union, 
so that through their prayers they become united; or again, 
when ecstasy is withdrawn, their prayers correspond to the 
“station”. of separation, so that thereby they become separated. 
The former, who are united in their prayers, pray by day and 
night and add supererogatory prayers to those which are 
incumbent on them, but the latter, who are separated, perform 
no more prayers than they need. The Apostle said: “In 
prayer lies my delight,” because prayer is a source of joy to the 
steadfast. When the Apostle was brought nigh unto God on 
the night of the Ascension, and his soul was loosed ‘from the 
fetters of phenomenal being, and his spirit lost consciousness of 
all degrees and stations, and his natural powers were annihilated, 
he said, not of his own will, but inspired by longing: “O God, 
do not transport me to yonder world of affliction! Do not 
throw me under the sway of nature and passion!” God 
answered: “It is My decree that thou shalt return to the world 
„for the sake of establishing the religious law, in order that 
I may give thee there what I have given thee here.” When he 
returned to this world, he used to say as often as he felt 
a longing for that exalted station: “O Bilal, comfort us by the 
call to prayer!” Thus to him every time of prayer was an 
Ascension and a new nearness to God.  Sahl b. 'Abdalláh says: 
“It is a sign of a man’s sincerity that he has an attendant angel 
who urges him to pray when the hour of prayer is come, and 
wakes him if he be asleep.” This mark (of sincerity) was 
apparent in Sahl himself, for although he had become palsied 
in his old age he used to recover the use of his limbs whenever 
the hour of prayer arrived; and after having performed his 
prayers he was unable to move from his place. One of the 
Shaykhs says: “Four things are necessary to him who prays: 
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annihilation of the lower soul (#@/s), loss of the natural powers, 
purity of the inmost heart, and perfect contemplation.” Annihi- 
lation of the lower soul is to be attained only by concentration 
of thought; loss of the natural powers only by affirmation of 
the Divine majesty, which involves the destruction of all that is 
other than God; purity of the inmost heart only by love; and 
perfect contemplation only by purity of the inmost heart. It is 
related that Husayn b. Mansur (al-Hallaj) used to lay upon 
himself the obligation of performing four hundréd bowings of 
prayer in a day and a night. On being asked why-he took so 
much trouble in the high degree which he enjoyed, he answered : 
*Pain and pleasure indicate your feelings, but those whose 
attributes are annihilated feel no effect either of pleasure or of 
pain. Beware lest you call remissness maturity and desire of 
the world search for God." A certain man relates: “I was 
praying behind Dhu 'l-Nün. When he began to pronounce the 
takbír, he cried ‘ Allah akbar’ and fell in a swoon like a lifeless 
body.” Junayd, after he had grown old, did not omit any item 
of the litanies (awrdd) of his youth, When he was urged to 
refrain from some of these supererogatory acts of devotion to 
which his strength was unequal, he replied that he could not 
abandon at the last those exercises which had been the means 
of his acquiring spiritual welfare at the first. It is well known 
that the angels are ceaselessly engaged in worship, because they 
are spiritual and have no lower soul (nafs) The lower soul 
deters men from obedience, and the more it is subdued the 
more easy does the performance of worship become; and when 
it is entirely annihilated, worship becomes the food and drink of 
Man, even as it is the food and drink of the angels. ‘Abdallah 
b. Mubarak says: “In my boyhood I remember seeing a female 
ascetic who was bitten by a scorpion in forty places while she 
was praying, but no change of expression was visible in her 
countenance. When she had finished, I said: ‘O mother, why 
didst not thou fling the scorpion away from thee?’ She 
answered: ‘Ignorant boy! dost thou deem it right that while 
I am engaged in God's business I should attend to my own?’” 
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Abu 'l-Khayr Agta“! had a gangrene in his foot. The 
physicians declared that his foot must be amputated, but he 
would not allow this to be done. His disciples said: “ Cut it 
off while he is praying, for at that time he is unconscious.” 
The physicians acted on this advice. When Abu ’l-Khayr 
finished his prayers he found that his foot had been amputated? 

Some Súfís perform obligatory acts of devotion openly, but 
conceal those which are supererogatory in order that they may 
escape from ostentation (réyá). Anyone (they say) who desires 
that others should take notice of his religious practices becomes 
a hypocrite; and if he says that although other people see 
his devotions he himself is unconscious of them, that too is 
hypocrisy. Other Süfís, however, exhibit both their obligatory 
and supererogatory acts of devotion, on the ground that 
ostentation is unreal ànd piety real: therefore, it is absurd to 
hide reality for the sake of unreality. * Do not let any thought 
of ostentation (they say) enter your heart, and worship God 
wherever you will" The Shaykhs have observed the true 
spirit of the rules of devotional practice, and have enjoined 
their disciples to do the same. One of them says: “I travelled 
for forty years, and during that time I did not miss a single 
public service of prayer, but was in some town every Friday.” 

The corollaries of prayer belong to the stations of love, of 
which I will now set forth the principles in full. 


Chapter concerning Love and matters connected therewith. 


God hath said, “O believers, whosoever among you apostatize 
from their religion, God will assuredly bring in their stead 
a people xhom He will love and who will love Him” (Kor. v, 59); 
and He hath also said, “ Some men take idols beside God and 
love them as they love God, but the believers love God best” 
(Kor. ii, 160). And the Apostle said: “I heard Gabriel say 


1 Nafahát, No. 259. 

? Here follows a story, already related in the notice of Abi Bakr (p. 70), 
concerning the different manner in which Abú Bakr and ‘Umar recited the Koran 
when they performed their prayers. 
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that God said, ‘Whoever despises any of My friends has 
declared war against Me. I do not hesitate in anything as 
I hesitate to seize the soul of My faithful servant who dislikes 
death. and whom I dislike to hurt, but he cannot escape 
therefrom; and no means whereby My servant seeks My 
favour is more pleasing to Me than the performance of the 
obligations which I have laid upon him; and My servant 
continuously seeks My favour by works of supererogation until 
I love him, and when I love him I am his hearing and his sight 
and his hand and his helper?” And the Apostle also said, 
“God loves to meet those who love to meet Him, and dislikes 
to meet those who dislike to meet Him”; and again, “ When 
God loves a man He says to Gabriel, ‘O Gabriel, I love such 
and such a one, so do thou love him’; then Gabriel loves him 
and says to the dwellers in Heaven, * God loves such and such 
a one,’ and they love him too; then he bestows on him favour 
in the earth, so that he is loved by the inhabitants of the earth ; 
and as it happens with regard to love, so does it happen with 
regard to hate.” 

Mahabbat (love) is said to be derived from /ébbat, which are 
seeds that fall to the earth in the desert. The name Z (love) 
was given to such desert seeds (/206), because love is the source 
of life just as seeds are the origin of plants. As, when the secds 
are scattered in the desert, they become hidden in the earth, 
and rain falls upon them and the sun shines upon them and cold 
and heat pass over them, yet they are not corrupted by the 
changing seasons, but grow up and bear flowers and give fruit, 
so love, when it takes its dwelling in the heart, is not corrupted 
by presence or absence, by pleasure or pain, by separation or 
union. Others say that »a/abbat is derived from /wóó, meaning 
“a jar full of stagnant water”, because when love is collected in 
the heart and fills it, there is no room there for any thought 
except of the beloved, as Shiblf says : “ Love is called mahabbat 
because it obliterates (¢am/zi) from the heart everything except 
the beloved.” Others say that mahabbat is derived from /wóó, 
meaning “ the four conjoined pieces of wood on which a water-jug 

X 
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is placed, because a lover lightly bears whatever his beloved 
metes out to him—honour or disgrace, pain or pleasure, fair 
treatment or foul”. According to others, mahabbat is derived 
from abd, the plural of abbat, and habbat is the core of the 
heart, where love resides, In this case, mahabdat is called by 
the name of its dwelling-place, a principle of which there are 
numerous examples in Arabic. Others derive it from Za, 
“bubbles of water and the effervescence thereof in a heavy 
rainfall,” because love is the effervescence of the heart in longing 
for union with the beloved. As the body subsists through the 
spirit, so the heart subsists through love, and love subsists 
through vision of, and union with, the beloved, Others, again, 
declare that 466 is a name applied to pure love, because the 
Arabs call the pure white of the human eye /aðbat al-insán, 
just as they call the pure black (core) of the heart aððat 
al-galb: the latter is the seat of love, the former of vision. 
Hence the heart and the eye are rivals in love, as the poet says : 


“My heart envies mine eye the pleasure of seeing, 
And mine eye envies my heart the pleasure of meditating?” 


SECTION. 

You must know that the term “love” (sahabbat) is used by 
theologians in three significations, Firstly, as meaning restless 
desire for the object of love, and inclination and passion, in 
which sense it refers only to created beings and their mutual 
affection towards one another, but cannot be applied to God, 
who is exalted far above anything of this sort. Secondly, as 
meaning God's beneficence and His conferment of special 
privileges on those whom He chooses and causes to attain the 
perfection of saintship and peculiarly distinguishes by diverse 
kinds: of His miraculous grace. Thirdly, as meaning praise 
which God bestows on a man for a good action (‘hand-yi jamdl).! 

Some scholastic philosophers say that God’s love, which He 
has made known to us, belongs to those traditional attributes, 


! Cf, Qushayrí (Cairo, 1318 A.11.), 170, 14 sqq. 
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like His face and His hand and His settling Himself firmly on 
His throne (¢stéwd), of which the existence from the standpoint 
of reason would appear to be impossible if they had not been 
proclaimed as Divine attributes in the Koran and the Sunna. 
Therefore we affirm them and believe in them, but suspend our 
own judgment concerning them. These scholastics mean to 
deny that the term “love” can be applied to God in all the 
senses which I have mentioned. I will now explain to you the 
truth of this matter. 

God's love of Man is His good will towards him and His 
having mercy on him. Love is one of the names of His will 
(irddat), like “ satisfaction”, “anger”, “mercy”, etc. and His 
will is an eternal attribute whereby He wills His actions. In 
short, God’s love towards Man consists in showing much favour 
to him, and giving him a recompense in this world and the next, 
and making him secure from punishment and keeping him safe 
from sin, and bestowing on him lofty “states” and: exalted 
“stations” and causing him to turn his thoughts away from all 
that is other than God. When God peculiarly distinguishes 
anyone in this way, that specialization of His will is called love. 
This is the doctrine of Hárith Muhásibí and Junayd and a large 
number of the Süfí Shaykhs as well as of the lawyers belonging 
to both the sects; and most of the Sunní scholastics hold the 
same opinion, As regards their assertion that Divine love is 
“praise given to a man for a good action” (thand-yi jamil bar 
banda), God’s praise is His word (ka/dm), which is uncreated ; 
and as regards their assertion that Divine love means 
* beneficence ", His beneficence consists in His actions, Hence 
the different views are substantially in close relation to each 
other. 

Man's love towards God is a quality which manifests itself in 
the heart of the pious believer, in the form of veneration and 
magnification, so that he seeks to'satisfy his Beloved and 
becomes impatient and restless in his desire for vision of Him, 
and cannot rest with anyone except Him, and grows familiar 
with the remembrance (dir) of Him, and abjures the 
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remembrance of everything besides. Repose becomes un- 
lawful to him and rest flees from him. He is cut off from 
all habits and associations, and renounces sensual passion and 
turns towards the court of love and submits to the law of love 
and knows God by His attributes of perfection. It is impossible 
that Man’s love of God should be similar in kind to the love of 
His creatures towards one another, for the former is desire to 
comprehend and attain the beloved object, while the latter is 
a property of bodies. The lovers of God are those who devote 
themselves to death in nearness to Him, not those who seek 
His nature (Zayfzyyat), because the seeker stands by himself, 
but he who devotes himself to death (s2wstahlik) stands by his 
Beloved ; and the truest lovers are they who would fain die 
thus, and are overpowered, because a phenomenal being has no 
means of approaching the Eternal save through the omnipotence 
of the Eternal. He who knows what is real love feels no more 
difficulties, and all his doubts depart. Love, then, is of two 
kinds—(1) the love of like towards like, which is a desire 
instigated by the lower soul and which seeks the essence 
(dhátť) of the beloved object by means of sexual intercourse; 
(2) the love of one who is unlike the object of his love and who 
seeks to become intimately attached to an attribute of that 
object, e.g. hearing without speech or seeing without eye. And 
believers who love God are of two kinds—(1) those who regard 
the favour and beneficence of God towards them, and are led 
by that regard to love the Benefactor; (2) those who are so 
enraptured by love that they reckon all favours as a veil 
(between themselves and God) and by regarding the Benefactor 
are led to (consciousness of) His favours. The latter way is the 
more exalted of the two. 


SECTION. 

Among the Stiff Shaykhs Sumnin al-Muhibb holds a peculiar 
doctrine concerning love. He asserts that love is the foundation 
and principle of the way to God, that all “states” and “ stations” 
are stages of love, and that every stage and abode in which the 
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seeker may be admits of destruction, except the abode of love, 
which is not destructible in any circumstances so long as the 
way itself remains in existence. All the other Shaykhs agree 
with him in this matter, but since the term “love” is current and 
well known, and they wished the doctrine of Divine love to 
remain hidden, instead of calling it “love” they gave it the 
name of " purity " (safca?), and the lover they called “Sufi”; or 
they used the word “ poverty” (fagr) to denote the renunciation 
of the lover’s personal will in his affirmation of the Beloved’s will, 
and they called the lover * poor" (fag£r). I have explained the 
theory of “purity” and “poverty” in the beginning of this book. 

‘Amr b. 'Uthmán Makki says in the K7tdb-i Mahabbat? 
that God created the souls (4z/f) seven thousand years 
before the bodies and kept them in the station of proximity 
(qurb), and that he created the spirits (jéx/d) seven thousand 
years before the souls and kept them in the degree of 
intimacy (uns), and that he created the hearts (sévr/id) seven 
thousand years before the spirits and kept them in the degree 
of union (wasl), and revealed the epiphany of His beauty to 
the heart three hundred and sixty times every day and 
bestowed on it three hundred and sixty looks of grace, and 
He caused the spirits to hear the word of love and manifested 
three hundred and sixty exquisite favours of intimacy to the 
soul, so that they all surveyed the phenomenal universe and 
saw nothing more precious than themselves and were filled 
with vanity and pride. Therefore God subjected them to 
probation: He imprisoned the heart in the spirit and the 
spirit in the soul and the soul in the body ; then He mingled 
reason ('ag/) with them, and sent prophets and gave commands ; 
then each of them began to seek its original station. God 
ordered them to pray. The body betook itself to prayer, 
the soul attained to love, the spirit arrived at proximity to 
God, and the heart found rest in union with Him. The 
explanation of love is not love, because love is a feeling (hdl), 
and feelings are never mere words (gd/). If the whole world 


1 “The Book of Love.” 
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wished to attract love, they could not; and if they made the 
utmost efforts to repel it, they could not. Love is a Divine 
gift, not anything that can be acquired. 


SECTION. 


Concerning excessive love ('7s4g) there is much controversy 
among the Shaykhs. Some Súfís hold that excessive love 
towards God is allowable, but that it does not proceed from 
God. Such love, they say, is the attribute of one who is 
debarred from his beloved, and Man is debarred from God, 
but God is not debarred from Man: therefore Man may love 
God excessively, but the term is not applicable to God. 
Others, again, take the view that God cannot be the object 
of Man's excessive love, because such love involves a passing 
beyond limits, whereas God is not limited. The moderns 
assert that excessive love, in this world and the next, is 
properly applied only to the desire of attaining the essence, 
and inasmuch as the essence of God is not attainable, the 
term (‘tsig) is not rightly used in reference to Man's love 
towards God, although the terms “dove” (mahabbat) and 
“pure love” (safwat) are correct. They say, moreover, that 
while love (#afabbat) may be produced by hearing, excessive 
love ('Zs4g) cannot possibly arise without actual vision: 
therefore it cannot be felt towards God, who is not seen in 
this world. The essence of God is not attainable or perceptible, 
that Man should be able to feel excessive love towards Him; 
but Man feels love (smahabbat) towards God, because God, 
through His attributes and actions, is a gracious benefactor 
to His friends. Since Jacob was absorbed in love (*#ahabbat) 
for Joseph, from whom he was separated, his eyes became 
bright and clear as soon as he smelt Joseph’s shirt; but since 
Zulaykhá was ready to die on account of her excessive love 
(ishg) for Joseph, her eyes were not opened until she was 
united with him. It has also been said that excessive love 
is applicable to God, on the ground that neither God nor 
excessive love has any opposite. 
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SECTION. 


I will now mention a few of the innumerable indications 
which the Sáfí Shaykhs have given as to the true nature of 
love. Master Abu 'l-Qásim Qushayrí says: “ Love is the 
effacement of the lover's attributes and the establishment of 
the Beloved’s essence,” ie. since the Beloved is subsistent 
(ág) and the lover is annihilated (dn) the jealousy of 
love requires that the lover should make the subsistence of 
the Beloved absolute by negating himself, and he cannot 
negate his own attributes except by affirming the essence of 
the Beloved. No lover can stand by his own attributes, for 
in that case he would not’ need the Beloved’s beauty; but 
when he knows that his life depends on the Beloved’s beauty, 
he necessarily seeks to annihilate his own attributes, which 
veil him from his Beloved; and thus in love for his Friend 
he becomes an enemy to himself. It is well known that the 
last words of Husayn b. Mansür (al-Halláj) on the scaffold 
were Hash al-wdjid ifrdd al-wáhid, "lt is enough for the 
lover that he should make the One single," i.e. that his 
existence should be cleared away from the path of love and 
that the dominion of his lower soul should be utterly destroyed. 
Abú Yazid Bistámí says: “Love consists in regarding your 
own much as little and your Beloved's little as much." This 
is how God Himself deals with His servants, for He calls 
“little” that which He has given to them in this world 
(Kor. iv, 79), but calls their praise of Him “much ”—“ the 
men and wonien who praise God much” (Kor. xxxiii, 35)— 
in otder that all His creatures may know that He is the 
real Beloved, because nothing is little- that God bestows on 
Man, and all is little that Man offers to God. Sahl b. 
‘Abdalláh al-Tustarí says: “Love consists in embracing acts 
of obedience (mu'ánagat al-tá'át) and in avoiding acts of 
disobedience,” because a man performs the command of his 
beloved more easily in. proportion to the strength of love 
in his heart. This is a refutation of thọse heretics who 
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declare that a man may attain to such a degree of love that 
obedience is no longer required of him, a doctrine which is 
sheer heresy. It is impossible that any person, while his 
understanding is sound, should be relieved of his religious 
obligations, because the law of Muhammad will never be 
abrogated, and if one such person may be thus relieved 
why not all? The case of persons overcome with rapture 
(maghlib) and idiots (ma‘tih) is different. It is possible, 
however, that God in His love should bring a man to such 
a degree that it costs him no trouble to perform his religious 
duties, because the more one loves Him who gives the com- 
mand the less trouble will he have in executing it. When 
the Apostle abandoned himself entirely to devotion both by 
day and night, so that his blessed feet became swollen, God 
said: “ We have not sent down the Koran to thee in order 
that thou shouldst be miserable” (Kor. xx, 1). And it is also 
possible that one should be relieved of the consciousness of 
performing the Divine command, as the Apostle said: “Verily, 
a veil is drawn over my heart, and I ask forgiveness of God 
seventy times daily," ie. he asked to be forgiven for his 
actions, because he was not regarding himself and his actions, 
that he should be pleased with his obedience, but was paying 
regard to the majesty of God’s command and was thinking 
that his actions were not worthy of God's acceptance. Sumnün 
Muhibb says: * The lovers of God have borne away the glory 
of this world and the next, for the Prophet said, ‘A man is 
with the object of his love." Therefore they are with God 
in both worlds, and those who are with God can do no wrong. 
The glory of this world is God's being with them, and the 
glory of the next world is their being with God. Yahya 
b. Mu'ádh al-Rází says: “ Real love is neither diminished by 
unkindness nor increased by kindness and bounty,” because 
in love both kindness and unkindness are causes, and the 
cause of a thing is reduced to nothing when the thing itself 
actually exists. A lover delights in the affliction that his 
beloved makes him suffer, and having love he regards kindness 
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and unkindness with the same indifference. The story is well 
known how Shibli was supposed to be insane and was confined 
in a madhouse. Some persons came to visit him. “Who are 
you?” he asked. They answered: “Thy friends,” whereupon 
he pelted them with stones and put them to flight. Then he 
said: “Had you been my friends, you would not have fled 
from my affliction.” 


CHAPTER XxX. 


THE UNCOVERING OF THE SIXTH VEIL: CONCERNING 
ALMS (alzakát). 


Alms is one of the obligatory ordinances of the faith. It 
becomes due on the completion of à benefit; eg., two hundred 
dirhems constitute a complete benefit (uZuzat£ tamám), and 
anyone who is in possession of that sum ought to pay five 
dirhems ; or if he possesses twenty dínárs he ought to pay half 
a dindr; or if he possesses five camels he ought to pay one 
sheep, and so forth. Alms is also due on account of dignity 
(jah), because that too is a complete benefit. The Apostle said: 
“Verily, God has made it incumbent upon you to pay the 
alms of your dignity, even as He has made it incumbent 
upon you to pay the alms of your property"; and he said 
also: *Everything has its alms, and the alms of a house is 
the guest-room." 

Alms is really thanksgiving for a benefit received, the thanks 
being similar in kind to the benefit. Thus health is a great 
blessing, for which every limb owes alms. Therefore healthy 
persons ought to occupy all their limbs with devotion and 
not yield them to pleasure and pastime, in order that the 
alms due for the blessing of health may be fully paid. 
Moreover, there is an alms for every spiritual blessing, namely, 
outward and inward acknowledgment of that blessing in 
proportion to its worth. Thus, when a man knows that the 
blessings bestowed upon him by God are infinite, he should 
render infinite thanks by way of alms. The Súfís do not 
consider it praiseworthy to give alms on account of worldly 
blessings, because they disapprove of avarice, and a man 
must needs be extremely avaricious to keep two hundred 
dirhems in his possession for a whole year and then give 


ALMS. 315 


away five dirhems in alms. Since it is the custom of the 
generous to lavish their wealth, and since they are disposed 
“to be liberal, how should almsgiving be incumbent upon them ? 
I have read in the Anecdotes that a certain formal theologian, 
wishing to make trial of Shiblí, asked him what sum ought 
to be given in alms. Shibli replied : * Where avarice is present 
and property exists, five dirhems out of every two hundred 
dirhems, and half a dínár out of every twenty dínárs. That 
is according to thy doctrine; but according to mine, a man 
ought not to possess anything, in which case he will be saved 
from the trouble of giving alms.” The divine asked : “ Whose 
authority do you follow in this matter?” ‘Shibli said : “The 
authority of Abú Bakr the Veracious, who gave away all 
that he possessed, and on being asked by the Apostle what 
he had left behind for his family, answered, “God and His 
Apostle?” And it is related that “Alí said in an ode— 


“ Almsgiving ts not incumbent on me, 
For how can a generous man be required. to give alms?” 


But it is absurd for anyone to cultivate ignorance and to 
say that because he has no property he need not be acquainted 
with the theory of almsgiving. To learn and obtain knowledge 
is an essential obligation, and to profess one’s self independent 
of knowledge is mere infidelity. It is one of the evils of the 
present age that many who pretend to be pious dervishes 
reject knowledge in favour of ignorance. The author says: 
“Once I was giving devotional instruction to some novices 
in Súfiism and was discussing the chapter on the poor-rate of 
camels (sadagat al-ibil) and explaining the rules.in regard to 
she-camels that have entered on their third or second or fourth 
year (bint-i labún ú binti makhád ú higga). An ignorant 
fellow, tired of listening to my discourse, rose and said: 
‘Ihave no camels: what use is this knowledge to me?’ 
I answered: ‘Knowledge is necessary in taking alms no less 
than in giving alms: if anyone should give you a she-camel 
in her third year and you should accept her, you ought to 
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be informed on this point; and even though one has no 
property and does not want to have any property, he is not 
thereby relieved from the obligation of knowledge.’” 


SECTION. 


Some of the Súfí Shaykhs have accepted alms, while others 
have declined to do so. Those whose poverty is voluntary 
(ba-tkhtiydr) belong to the latter class. “We do not amass 
property,” they say, “therefore we need not give alms; nor 
will we accept alms from worldlings, lest they should have 
the upper hand ( yad-z ulyá) and we the lower (vad-i suflá)." 
But those who in their poverty are under Divine compulsion 
(mudtarr) accept alms, not for their own wants but with the 
purpose of relieving a brother Moslem of his obligation. In 
this case the receiver of alms, not the giver, has the upper 
hand; otherwise, the words of God, “And He accepteth the 
alms” (Kor. ix, 105), are meaningless, and the giver of alms 
must be superior to the receiver, a belief which is utterly 
false. No; the upper hand belongs to him who takes some- 
thing from a brother Moslem in order: that the latter may 
escape from a heavy responsibility. Dervishes are not of 
this world (duzyé'£) but of the next world (‘wgdd’Z), and if 
a dervish fails to relieve a worldling of his responsibility, 
the worldling will be held accountable and punished at the 
Resurrection for having neglected to fulfil his obligation. 
Therefore God afflicts the dervish with a slight want in order 
that worldlings may be able to perform what is incumbent 
upon them. The upper hand is necessarily the hand of the 
dervish who receives alms in accordance with the require- 
ment of the law, because it behoves him to take that which 
is due to.God. If the hand of the recipient were the lower 
hand, as some anthropomorphists (a4 Zas/zv) declare, then 
the hands of the Apostles, who often received alms due to 
God and delivered it to the proper authority, must have been 
lower (than the hands of those who gave the alms to them). 
This view is erroneous; its adherents do not see that the 
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Apostles received alms in consequence of the Divine com- 
mand. The religious Imáms have acted in the same manner 
as the Apostles, for they have always received payments due 
to the public treasury. Those are in the wrong who assert 
that the hand of the receiver is the lower and that of the 
giver is the higher. 


Chapter on Liberality and Generosity. 


In the opinion of theologians liberality (7/7) and generosity 
(sakhd), when regarded as human attributes, are synonymous ; 
but God, although He is called liberal (jazwdd), is not called 
generous (sakhz), because He has not called Himself by the 
latter name, nor is He so called in any Apostolic Tradition. 
All orthodox Moslems are agreed that it is not allowable to 
apply to God any name. that is not proclaimed in the Koran 
and the Sunna: thus He may be called knowing (iz), but 
not intelligent (gi) or wise (/ag/), although the three 
terms bear the same signification.. Hence God is called 
liberal, since that name is accompanied by His blessing ; 
and He is not calied generous, since that name lacks His 
blessing. Men have made a distinction between liberality 
(júd) and generosity (saká), and have said that the generous 
man discriminates in his liberality, and that his actions are 
connected with a selfish motive (gharad) and a cause (sabad). 
This is a rudimentary stage in liberality, for the liberal man 
does not discriminate, and his actions are devoid of self-interest 
and without any secondary cause. These two qualities were 
exhibited by two Apostles, viz, Abraham, the Friend of God 
(Khalil), and Muhammad, the Beloved of God (Habéð). 1t is 
related in the genuine Traditions that Abraham was accustomed 
not to eat anything until a guest came to him. Once, after 
three days had passed without the arrival of a guest, a fire- 
worshipper appeared at the door, but Abraham, on hearing who 
he was, refused to give him entertainment. God reproached 
him on this account, saying: “Wilt not thou give a piece of 
bread to one whom I have nourished for seventy years?” 
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But Muhammad, when the son of Hátim visited him, spread 
his own mantle on the ground for him and said: “ Honour 
the noble chieftain of a people when he comes to you.” 
Abraham’s position was generosity, but our Apostle’s was 
liberality. 

The best rule in this matter is set forth in the maxim that 
liberality consists in following one’s first thought, and that 
it is a sign of avarice when the second thought prevails over 
the first; for the first thought is unquestionably from God. . 
I have read that at Níshápúr there was a merchant who used 
regularly to attend the meetings held by Shaykh Abú Sa'id, 
One day a dervish who was present begged the Shaykh to 
give him something. The merchant had a dínár and a small 
piece of clipped money (guráda). His first thought was: 
"I will give the dínár," but on second thoughts he gave the 
clipped. piece. When the Shaykh finished his discourse the 
merchant asked: “Is it right for anyone to contend with 
God?” The Shaykh answered: “You contended with Him: 
He bade you give the dínár, but you gave the clipping.” 
I have also read that Shaykh Abu ‘Abdallah Rudbdari came 
to the house of a disciple in his absence, and ordered that 
all the effects in the house should be taken to the bazaar. 
When the disciple returned he was delighted that the Shaykh’ 
had behaved with such freedom, but he said nothing. His 
wife, however, tore off her dress and flung it down, saying: 
“This belongs to the effects of the house.” The husband 
exclaimed: “You are doifig more than is necessary and 
showing self-will" “O husband," said she, “ what the Shaykh 
did was the result of his liberality: we too must exert ourselves 
(takalluf kuntm) to display liberality.” “Yes,” replied’ the 
husband, “but if we allow the Shaykh to be liberal, that is 
real liberality in us, whereas liberality, regarded as a human 
quality, is forced and unreal.” A disciple ought always to 
sacrifice his property and himself in obedience to the command 
of God. Hence Sahl b. ‘Abdalláh (al-Tustarf) said: “The 
Sufi’s blood may be shed with impunity, and his property 
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may be seized.” I have heard the following story of Shaykh 
Abú Muslim Fárisí: “Once (he said) I set out with a number 
of people for the Hijáz. In the neighbourhood of Hulwán 
we were attacked by Kurds, who stripped: us of our patched 
frocks. We offered no resistance. One man, however, became 
greatly excited, whereupon a Kurd drew his scimitar and 
killed him, notwithstanding our entreaties that his life might 
be spared. On our asking why he had killed him he answered : 
‘Because he is no Süff and acts disloyally in the company 
of saints: such a one is better dead.’ We said: ‘How so?’ 
He replied: ‘The first step in Sufiism is liberality. This 
fellow, who was so desperately attached to these rags that 
he quarrelled with his own friends, how should he be a Sufi? 
His own friends, I say, for it is a long time since we have 
been doing as you do, and plundering you and stripping 
you of worldly encumbrances.’”! A man came to the house 
of Hasan b. 'Alí and said that he owed four hundred dirhems. 
Hasan gave him four hundred dínárs and went into the house, 
weeping. They asked him why he wept. He answered: “I have 
been remiss in making inquiry into the circumstances of this 
man, and have reduced him to the humiliation of begging.” 
Abú Sahl Su‘likf never put alms into the hand of a dervish, 
and always used to lay on the ground anything that he gave. 
“Worldly goods,” he said, “are too worthless to be placed in 
the hand of a Moslem, so that my hand should be the upper 
and his the lower."? I once met a dervish to whom a Sultan 
had sent three hundred drachms of pure gold. He went to 
a bath-house, and gave the whole sum to the superintendent 
and immediately departed. I have already discussed the subject 
of liberality in the chapter on. preference (¢¢/dr), where I have 
dealt with the doctrine of the Nuris. 

! Here follows a story of ‘Abdallah b. Ja‘far and an Abyssinian slave, who let 
a dog eat the whole of his daily portion of food. 


? Here the author relates three short anecdotes illustrating the liberality of 
Muhammad. 


CHAPTER XXI. 


THE UNCOVERING OF THE SEVENTH VEIL: ON FASTING 
(al-sawm). 


God hath said: “ O believers, fasting is prescribed unto you” 
(Kor. ii, 179). And the Apostle said that he was informed 
by Gabriel that God said: “Fasting is mine, and I have the 
best right to give recompense for it” (a/-sawm lí wa-ana ajad 
bihi)! because the religious practice of fasting is a mystery 
unconnected with any external thing, a mystery in which none 
other than God participates: hence its recompense is infinite. 
It has been said that mankind enter Paradise through God’s 
mercy, and that their rank therein depends on their religious 
devotion, and that their abiding therein for ever is the recom- 
pense of their fasting, because God said: “I have the best right 
to give recompense for it.” Junayd said: “ Fasting is half of 
the Way.” I have seen Shaykhs who fasted without inter- 
mission, and others who fasted only during the month of 
Ramadan: the former were seeking recompense, and the latter 
were renouncing self-will and ostentation. Again, I have seen 
others who fasted and were not conscious of anyone and ate only 
when food was set before them. This is more in accordance 
with the Sunna. It is related that the Apostle came to ‘A’isha 
and Hafsa, who said to him: * We have kept some dates and 
butter (Zays) for thee.” “Bring it,” said he; “I was intending 
to fast, but I will fast another day instead.” I have seen others 
who fasted on the “white days” (from the 13th to the 15th of 
every month), and on the ten (last nights) of the blessed month 
(Ramadan), and also during Rajab, Sha‘bdn, and Ramadan. 
Others I have seen who observed the fast of David, which the 


! The usual reading is ajz/, ‘‘I give recompense,” but the Persian translation, 
ba-jazd-yi dn man awlátaram, is equivalent to ana ajzá bihi. 
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Apostle called the best of fasts, ie. they fasted one day and 
broke their fast the next day. Once I came into the presence 
of Shaykh Ahmad Bukhari. He had a dish of sweetmeat 
(halwd) before him, from which he was eating, and he made 
a sign to me that I should do the same. As is the way of 
young men, I answered (without consideration) that I was 
fasting. He asked why. I said: "In conformity with such 
and such a one." He said: “It is not right for human beings 
to conform with human beings.” I was about to break my fast, 
but he said: “Since you wish to be quit of conformity with 
him, do not conform with me, for I too am a human being.” 
Fasting is really abstinence, and this includes the whole method 
of Süfiism (¢ar/gat). The least degree in fasting is hunger, 
which is God’s food on earth, and is universally commended 
in the eye of the law and of reason. One month’s continual 
fasting is incumbent on every reasonable Moslem who has 
attained to manhood. The fast begins on the appearance of 
the moon of Ramadan, and continues until the appearance of 
the moon of Shawwál, and for every day a sincere intention 
and firm obligation are necessary. Abstinence involves many 
obligations, eg., keeping the belly without food and drink, and 
guarding the eye from lustful looks, and the ear from listening 
to evil speech about anyone in his absence, and the tongue from 
vain or foul words, and the body from following after worldly 
things and disobedience to God. One who acts in this manner 
is truly keeping his fast, for the Apostle said to a certain man, 
* When you fast, let your ear fast and your eye and your tongue 
and your hand and every limb;" and he also said, “ Many 
a one has no good of his fasting except hunger and thirst.” 

I dreamed that I saw the Apostle and asked him to give me 
a word of counsel, and that he replied: * Imprison thy tongue 
and thy senses.” To imprison the senses is complete self- 
mortification, because all kinds of knowledge are acquired 
through the five senses: sight, hearing, taste, smell, and touch. 
Four of the senses have a particular /ocus, but the fifth, namely 
touch, is spread over the whole body. Everything that becomes 
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known to human beings passes through these five doors, except 
intuitive knowledge and Divine inspiration, and in each sense 
there is a purity and an impurity ; for, just as they are open to 
knowledge, reason, and spirit, so they are open to imagination 
and passion, being organs which partake of piety and sin and of 
felicity and misery. Therefore it behoves him who is keeping 
a fast to imprison all the senses in order that they may return 
from disobedience to obedience. To abstain only from food 
and drink is child’s play. One must abstain from idle pleasures 
and unlawful acts, not from eating lawful food. I marvel at 
those who say that they are keeping a voluntary fast and yet 
fail to perform an obligatory duty. Not to commit sin is 
obligatory, whereas continual fasting is an apostolic custom 
(which may be observed or neglected). When a man is 
divinely protected from sin all his circumstances are a fast. 
It is related by Abú Talha al-Maliki that Sahl b. “Abdalláh 
of Tustar was fasting on the day of his birth and also on the 
day of his death, because he was born in the forenoon and 
tasted no milk until the evening prayer, and on the day of his 
decease he was keeping a fast. But continual fasting (zzza-i 
wisdl) has been forbidden by the Apostle, for when he fasted 
continually, and his Companions conformed with him in that 
respect, he forbade them, saying: “I am not as one of you: 
I pass the night with my Lord, who gives me food and drink.” 
The votaries of self-mortification assert that this prohibition 
was an act of indulgence, not a veto declaring such fasts to 
be unlawful, and others regard them as being contrary to the 
Sunna, but the fact is that continuance (zw¢sd/) is impossible, 
because the day’s fast is interrupted by night or, at any rate, 
does not continue beyond a certain period. It is related that 
Sahl b. ‘Abdalláh of Tustar used to eat only once in fifteen 
days, and when the month of Ramadan arrived he ate nothing 
until the Feast, and performed four hundred bowings in prayer 
every night. This exceeds the limit of human endurance, and 
cannot be accomplished by anyone without Divine aid, which 
itself becomes his nourishment. It is well known that Shaykh 
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Abú Nasr Sarraj,! the author of the Za‘? who was surnamed 
the Peacock of the Poor ( Tá'ús al-fugará), came to Baghdad in 
the month of Ramadan, and was given a private chamber in the 
Shüníziypya mosque, and was appointed to preside over the 
dervishes until the Feast. During the nightly prayers of 
Ramadan (¢ardw7¢h) he recited the whole Koran five times. 
Every night a servant brought a loaf of bread to his room. 
When he departed, on the day of the Feast, the servant found 
all the thirty loaves untouched. ‘Ali b, Bakkár relates that 
Hafs Miss{s{ ate nothing in Ramadan except on the fifteenth 
day of that month. We are told that Ibráhím Adham fasted 
from the beginning to the end of Ramadán, and, although it 
was the month of Tammúz (July), worked every day as 
a harvester and gave his wages to the dervishes, and prayed 
from nightfall to daybreak ; they watched him closely and saw 
that he neither ate nor slept. It is said that Shaykh Abu 
‘Abdallah Khafif during his life kept forty uninterrupted fasts 
of forty days, and I have met with an old man who used 
annually to keep two fasts of forty days in the desert. I was 
present at the death-bed of Dánishmand Abú Muhammad 
Bángharí; he had tasted no food for eighty days and had 
not missed a single occasion of public worship. At Merv 
there were two spiritual directors; one was called Mas'üd and 
the other was Shaykh Abú “Alí Siyáh. Mas'üd sent a message 
to Abú ‘Alf, saying: “How long shall we make empty 
pretensions? Come, let us sit fasting for forty days.” Abú 
‘Alf replied: “No; let us eat three times a day and never- 
theless require only one purification during these forty days.” 
The difficulties of this question are not yet removed. Ignorant 
persons conclude that continuance in fasting is possible, while 
physicians allege that such a theory is entirely baseless. I will 
now explain the matter in full. To fast continuously, without 
infringing the Divine command, is a miracle (ardmat). 
Miracles have a special, not a general, application: if they 
were vouchsafed to all, faith would be an act of necessity 
! Nafakát, No. 353. 3 2 © Brilliancies.” af. entitles it aes. 
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(abr) and gnostics would not be recompensed on account of 
gnosis, The Apostle wrought evidentiary miracles (sated?) 
and therefore divulged his continuance in fasting; but he 
forbade the saints (@//-2 kardmat) to divulge it, because 
a kardmat involves concealment, whereas a muisat involves 
revelation. This is a clear distinction between the miracles 
performed by Apostles and those performed by saints, and 
will be sufficient for anyone who is divinely guided, The 
forty days’ fasts (chilla) of the saints are derived from the fast 
of Moses (Kor. vii, 138). When the saints desire to hear the 
word of God spiritually, they remain fasting for forty days. 
After thirty days have passed they rub their teeth ; then they 
fast ten days more, and God speaks to their hearts, because 
whatever the prophets enjoy openly the saints may enjoy 
secretly. Now, hearing the word of God is not compatible 
with the subsistence of the natural temperament: therefore the 
four humours must be deprived of food and drink for forty days 
in order that they may be utterly subdued, and that the purity 
of love and the subtlety of the spirit may hold absolute sway. 


Chapter on Hunger and matters connected with it. 


Hunger sharpens the intelligence and improves the mind 
and health, The Apostle said: “Make your bellies hungry 
and your livers thirsty and your bodies naked, that perchance 
your hearts may see God in this world.” Although hunger 
is an affliction to the body, it illumines the heart and purifies 
the soul, and leads the spirit into the presence of God. To 
eat one’s fill is an act worthy of a beast. One who cultivates 
his spiritual nature by means of hunger, in order to devote 
himself entirely to God and detach himself from worldly ties, 
is not on the same level with one who cultivates his body by 
means of gluttony, and serves his lusts. “The men of old 
ate to live, but ye live to eat.” For the sake of a morsel of 
food Adam fell from Paradise, and was banished far from the 
neighbourhood of God. 

He whose hunger is compulsory is not really hungry, because 


HUNGER. 325 


one who desires to eat after God has decreed the contrary 
is virtually eating ; the merit of hunger belongs to him who 
abstains from eating, not to him who is debarred from eating. 
Kattánf! says: '" The novice shall sleep only when he is 
overpowered by slumber, and speak only when he must, and 
eat only when he is starving.” According to some, starvation 
(faga) involves abstention from food for two days and nights; 
others say three days and nights, or a week, or forty days, 
because true mystics believe that a sincere man (sdd7g) is only 
once hungry in forty days; his hunger merely serves to keep 
him alive, and all hunger besides is natural appetite and vanity. 
You must know that all the veins in the bodies of gnostics 
are evidences of the Divine mysteries, and that their hearts 
are tenanted by visions of the Most High. Their hearts are 
doors opened in their breasts, and at these doors are stationed 
reason and passion: reason is reinforced by the spirit, and 
passion by the lower soul. The more the natural humours are 
nourished by food, the stronger does the lower soul become, 
and the more impetuously is passion diffused through the 
members of the body; and in every vein a different kind of 
veil (ZjdbZ) is produced. But when food is withheld from the 
lower soul it grows weak, and the reason gains strength, and 
the mysteries and evidences of God become more visible, 
until, when the lower soul is unable to work and passion is 
annihilated, every vain desire is effaced in the manifestation 
of the Truth, and the seeker of God attains to the whole of 
his desire. It is related that Abu 'l--Abbás Qassáb said : * My 
obedience and disobedience depend on two cakes of bread: 
when I eat I find in myself the stuff of every sin, but when 
I abstain from eating I find in myself the foundation of every 
act of piety.” The fruit of hunger is contemplation of God 
(mushdhadat), of which the forerunner is mortification (mujá- 
hadat), Repletion combined with contemplation is better than 
hunger combined with mortification, because contemplation is 
the battle-field of men, whereas mortificdtion is the playground 
of children. 
! Nafahát, No. 215. 
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THE UNCOVERING OF THE EIGHTH VEIL: CONCERNING 
THE PILGRIMAGE. 


The pilgrimage (277) is binding on every Moslem of sound 
mind who is able to perform it and has reached manhood. It 
consists in putting on the pilgrim's garb at the proper place, 
in standing on ‘Arafat, in circumambulating the Ka‘ba, and in 
running between Safa and Marwa. One must not enter the 
sacred territory without being clad as a pilgrim (4¢ chrém). 
The sacred territory (aram) is so called because it contains 
the Station of Abraham (Magám-i Ibrahim). Abraham had 
two stations: the station of his body, namely, Mecca, and the 
station of his soul, namely, friendship (Z/u//at). Whoever seeks 
his bodily station must renounce all lusts and pleasures and put 
on the pilgrim's garb and clothe himself in a winding-sheet 
(kafan) and refrain from hunting lawful game, and keep all his 
senses under strict control, and be present at “Arafát and go 
thence to Muzdalifa and Mash‘ar al-Hardm, and pick up stones 
and circumambulate the Ka‘ba and visit Mind and stay there 
three days and throw stones in the prescribed manner and cut 
his hair and perform the sacrifice and put on his (ordinary) 
clothes. But whoever seeks his spiritual station must renounce 
familiar associations and bid farewell to pleasures and take 
no thought of other than God (for his looking towards the 
phenomenal world is interdicted); then he must stand on 
the ‘Arafat of gnosis (#a‘rifat) and from there set out for the 
Muzdalifa of amity (w/fa?) and from there send his heart to 
circumambulate the temple of Divine purification (¢amz¢h), and 
throw away the stones of passion and corrupt thoughts in 
the Mina of faith, and sacrifice his lower soul on the altar of 
mortification and arrive at the station of friendship (A/u/lat). 
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To enter the bodily station is to be secure from enemies 
and their swords, but to enter the spiritual station is to be 
secure from separation (from God) and its consequences.! 

Muhammad b. al-Fadl says: *I wonder at those who seek 
His temple in this world: why do not they seek contemplation 
of Him in their hearts? The temple they sometimes attain 
and sometimes miss, but contemplation they might enjoy always. 
If they are bound to visit a stone, which is looked at only once 
a year, surely they are more bound to visit the temple of the 
heart, where He may be seen three hundred and sixty times in 
a day and night. But the mystic’s every step is a symbol of 
the journey to Mecca, and when he reaches the sanctuary he 
wins a robe of honour for every step." Abú Yazid says: “If 
anyone’s recompense for worshipping God is deferred until 
to-morrow he has not worshipped God aright to-day,” for the 
recompense of every moment of worship and mortification is 
‘immediate. And Abú Yazíd also says: “ On my first pilgrimage 
I saw only the temple; the second time, Í saw both the temple 
and the Lord of the temple; and the third time I saw the Lord 
alone." In short, where mortification is, there is no sanctuary : 
the sanctuary is where contemplation is. Unless the whole 
universe is a man's trysting-place where he comes nigh unto 
God and a retired chamber where he enjoys intimacy with God, 
he is still a stranger to Divine love; but when he has vision 
the whole universe is his sanctuary. 


“ The darkest thing in the world is the Beloved's house without 
the Beloved.” 


Accordingly, what is truly valuable is not the Ka‘ba, but 
contemplation and annihilation in the abode of friendship, of 
which things the sight of the Ka‘ba is indirectly a cause, 
But we must recognize that evéry cause depends on the author 
of causes (musabbib), from whatever hidden place the providence 
of God may appear, and whencesoever the desire of the 
seeker may be fulfilled. The object of mystics (mardán) in 


1 Here follows the story of Abraham and Nimrod which has occurred before, p. 73- 
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traversing wildernesses and deserts is not the sanctuary itself, 
for to a lover of God it is unlawful to look upon His sanctuary. 
No; their object is mortification in a longing that leaves them 
no rest, and eager dissolution in a love that has no end. 
A certain man came to Junayd. Junayd asked him whence 
he came, He replied: “I have been on the pilgrimage.” 
Junayd said: “From the time when you first journeyed from 
your home have you also journeyed away from all sins?” 
He said: “No.” “Then,” said Junayd, “you have made no 
journey. At every stage where you halted for the night did 
you traverse a station on the way to God?" He said: “No.” 
“Then,” said Junayd, “you have not trodden the road stage 
by stage. When you put on the pilgrim’s garb at the proper 
place did you discard the attributes of humanity as you cast 
off your ordinary clothes?” “No? “Then you have not 
put on the pilgrim’s garb, When you stood on ‘Arafat did 
you stand one instant in contemplation of God?” “No,” 
“Then you have not stood on ‘Arafat. When you went to 
Muzdalifa and achieved your desire did you renounce all sensual 
desires?” “No” “Then you have not gone to Muzdalifa. When 
you circumambulated the Temple did you behold the immaterial 
beauty of God in the abode of purification?” “No.” “Then 
you have not circumambulated the Temple. When you ran 
between Safa and Marwa did you attain to the rank of 
purity (safé) and virtue (muruwwat)?” "No" “Then you 
have not run. When you came to Mina did all your wishes 
(munyathé) cease?” “No.” “Then you have not yet visited 
Miná. When you reached the slaughter-place and offered 
sacrifice did you sacrifice the objects of sensual desire?" 
“No.” “Then you have not sacrificed. When you threw the 
stones did you throw away whatever sensual thoughts were 
accompanying you?” “No.” “Then you have not yet thrown 
the stones, and you have not yet performed the pilgrimage. 
Return and perform the pilgrimage in the manner which I have 
described in order that you may arrive at the station of 
Abraham." Fudayl b.'Iyád says: "I saw at Mount 'Arafát 
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a youth who stood silent with bowed head while all the people 
were praying aloud, and I asked him why he did not pray 
like them. He answered that he was in great distress, having 
lost the spiritual state (wag?) which he formerly enjoyed, 
and that he could by no means cry aloud unto God. I said: 
‘Pray, in order that through the blessings of this multitude 
God may accomplish thy desire’ He was about to lift up 
his hands and pray, when suddenly he uttered a shrick and 
‘died on the spot.” Dhu 'l-Nün the Egyptian says: “At Mina 
I saw a young man sitting quietly while the people were 
engaged in the sacrifices. I looked at him to see what he 
was doing. He cried: ‘O God, all the people are offering 
sacrifice. I wish to sacrifice my lower soul to Thee; do Thou 
accept it’ Having spoken, he pointed with his forefinger to ` 
his throat and fell dead—may God have mercy on him !” 

Pilgrimages, then, are of two kinds: (1) in absence (from 
God) and (2) in presence (of God). Anyone who is absent 
from God at Mecca is in the same position as if he were absent 
from God in his own house, and anyone who is present with 
God in his own house is in the same position as if he were 
present with God at Mecca. Pilgrimage is an act of mortifica- 
tion (mujdhadat) for the sake of obtaining contemplation 
(mushéhadat), and mortification does not become the direct 
cause of contemplation, but is only a means to it. Therefore, 
inasmuch as a means has no further effect on the reality of 
things, the true object of pilgrimage is not to visit the Ka‘ba, 
but to obtain contemplation of God. 


Chapter on Contemplation. 


The Apostle said: “ Make your bellies hungry and your livers 
thirsty and leave the world alone, that perchance ye may see 
God with your hearts”; and he also said, * Worship God as 
though thou sawest Him, for if thou dost not see Him, yet He 
sees thee.” God said to David: “ Dost thou know what is 
knowledge of Me? It is the life of the heart in contemplation 
of Me.” By “contemplation” the Sufis mean spiritual vision of 
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God in public and private, without asking how or in what 
manner. Abu ’l-‘Abbas b.'Atá says in reference to the words 
of God: “As to those who say, ‘Our Lord is God; and who 
become steadfast” (Kor. xli, 30), ie. “they say ‘Our Lord is 
God’ in self-mortification and they ‘become steadfast’ on the 
carpet of contemplation ”. 

There are really two kinds of contemplation. The former 
is the result of perfect faith (sikhat-7 vagtn), the latter of 
rapturous love, for in the rapture of love a man attains to such 
a degree that his whole being is absorbed in the thought of 
his Beloved and he sees nothing else. Muhammad b. Wasi‘ 
says: “I never saw anything without seeing God therein,” 
ie. through perfect faith. This vision is from God to His 
creatures. Shiblí says: “I never saw anything except God,” 
ie. in the rapture of love and the fervour of contemplation. 
One sees the act with his bodily eye and, as he looks, beholds 
the Agent with his spiritual eye; another is rapt by love of 
the Agent from all things else, so that he sees only the Agent. 
The one method is demonstrative (‘st/d/d/z), the other is ecstatic 
(yadhbt). In the former case, a manifest proof is derived from 
the evidences of God ; in the latter case, tie seer is enraptured 
and transported by desire: evidences and verities are ‘a veil to 
him, because he who knows a thing does not reverence aught 
besides, and he who loves a thing does not regard aught 
besides, but renounces contention with God and interference 
with Him in His decrees and His acts. God hath said of the 
Apostle at the time of his Ascension : “ His eyes did not swerve 
or transgress” (Kor. liii, 17), on account of the intensity of his 
longing for God. When the lover turns his eye away from 
created things, he will inevitably see the Creator with his 
heart. God hath said : “ TeX the believers to close their eyes” 
(Kor. xxiv, 30), ie. to close their bodily eyes to lusts and 
their spiritual eyes to created things. He who is most sincere 
in self-mortification is most firmly grounded in contemplation 
for inward contemplation is connected with outward mortifica- 
tion. Sahl b. 'Abdalláh of Tustar says: *If anyone shuts his 
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eye to God for a single moment, he will never be rightly 
guided all his life long,” because to regard other than God is 
to be handed over to other than God, and one who is left at 
the mercy of other than God is lost. Therefore the life of 
contemplatives is the time during which they enjoy contem- 
plation (s#ushdhadat): time spent in seeing ocularly (s#u‘dyanat) 
they do not reckon as life, for that to them is really death. 
Thus, when Abú Yazíd was asked how old he was, he replied : 
“Four years.” They said: “How can that be?” He answered: 
“I have been veiled (from God) by this world for seventy years, 
but I have seen Him during the last four years : the period 
in which one is veiled does not belong to one's life" Shibli 
cried in his prayers: “O God, hide Paradise and Hell in Thy 
unseen places, that Thou mayest be worshipped disinterestedly.” 
One who is forgetful of God nevertheless worships Him, through 
faith, because human nature has an interest in Paradise; but 
inasmuch as the heart has no interest in loving God, one who 
is forgetful of God is debarred from contemplating Him. The 
Apostle told *Á'isha that he did not see God on the night of 
the Ascension, but Ibn *Abbás relates that the Apostle told 
him that he saw God on that occasion. Accordingly, this 
remains a matter of controversy ; but in saying that he did 
not see God the Apostle was referring to his bodily eye, 
whereas in:saying the contrary he was referring to his spiritual 
eye. Since ‘Misha was a formalist and Ibn ‘Abbas a spiritualist, 
the Apostle spoke with each of them according to their insight. 
Junayd said: “If God should’ say to me, ‘ Behold Me,’ I should 
reply, ‘I will not behold Thee,’ because in love the eye is other 
(than God) and alien: the jealousy of other-ness would’ prevent 
me from beholding Him. Since in this world I was wont to 
behold Him without the mediation of the eye, how should 
I use such mediation in the next world ?" 


* Truly, I envy mine eye the sight of Thee, 
And I close mine eye when I look on Thee.” 


Junayd was asked: “Do you wish to see God?” He said: 
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“No.” They asked why. He answered : * When Moses wished, 
he did not see Him, and when Muhammad did not wish, he 
saw Him.” Our wishing is the greatest of the veils that hinder 
us from seeing God, because in love the existence of self-will is 
disobedience, and disobedience is a veil, When self-will vanishes 
in this world, contemplation is attained, and when contemplation 
is firmly established, there is no difference between this world 
and the next. Abú Yazíd says: “God has servants who would 
apostatize if they were veiled from Him in this world or in the 
next," i.e. He sustains them with perpetual contemplation and 
keeps them alive with the life of love; and when one who enjoys 
revelation is deprived of it, he necessarily becomes an apostate. 
Dhu 'l-Nun says : “One day, when I was journeying in Egypt, 
I saw some boys who were throwing stones at a young man. 
I asked them what they wanted of him. They said: ‘He is 
mad. I asked how his madness showed itself, and they told 
me that he pretended to see God. I turned to the young man 
and inquired whether he had really said this, He answered: 
‘Tsay that if I should not see God for one moment, I should 
remain veiled and should not be obedient towards Him." 
Some Süfís have fallen into the mistake of supposing that 
spiritual vision and contemplation represent such an idea 
(strat?) of God as is formed in the: mind by the imagination 
either from memory or reflection. This is utter anthropo- 
morphism (¢as/déh) and manifest error, God is not finite that 
the imagination should be able to define Him or that the 
intellect should comprehend His nature. Whatever can be 
imagined is homogeneous with the intellect, but God is not 
homogeneous with any genus, although in relation to the 
Eternal all phenomenal objects—subtle and gross alike—are 
homogeneous with each other notwithstanding their mutual 
contrariety. Therefore contemplation in this world resembles 
vision of God in the next world, and since the Companions of 
„the Apostle (as/db) are unanimously agreed that vision is 
possible hereafter, contemplation is possible here, Those who 
tell of contemplation either in this or the other world only say 
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that it is possible, not that they have enjoyed or now enjoy it, 
because contemplation is an attribute of the heart (szvr) and 
cannot be expressed by the tongue except metaphorically. 
Hence silence ranks higher than speech, for silence is a sign 
of contemplation (sushdhadat), whereas speech is a sign of 
ocular testimony (shahddat), Accordingly the Apostle, when 
he attained proximity to God, said: “I cannot tell Thy praise,” 
because he was in contemplation, and contemplation in the 
degree of love is perfect unity (yagdnag?), and any outward 
expression in unity is other-ness (dégdnagt). Then he said : 
“Thou hast praised Thyself,” ie. Thy words are mine, and Thy 
praise is mine, and Í do not deem my tongue capable of 
expressing what I feel. As the poet says: 


“I desired my beloved, but when I saw him 
I was dumbfounded and possessed neither tongue nor eye.” 


CHAPTER XXIII. 


THE UNCOVERING OF THE NINTH VEIL: CONCERNING 
COMPANIONSHIP, TOGETHER WITH ITS RULES AND 
PRINCIPLES. 


The Apostle said: “Good manners (“usm al-adab) are a part 
of faith.” And healso said: “ My Lord corrected me (addabant) 
and gave me an excellent correction.” You must know that 
the seemliness and decorum of all religious and temporal 
affairs depends on rules of discipline (dd), and that every 
station in which the various classes of mankind are placed has 
its own particular rule Among men good manners consist 
in the observance of virtue (suruwwat); as regards religion 
they consist in the observance of the Apostolic custom (sunna) ; 
and as regards love they consist in the observance of respect 
(kurmat). These three categories are connected with each 
other, because one who is without virtue does not comply with 
the custom of the Apostle, and whoever fails to comply with 
the custom of the Apostle does not observe due respect. In 
matters of conduct the observance of discipline is the result 
of reverence for the object of desire; and reverence for God 
and His ordinances springs from fear of God (tagwd). Anyone 
who disrespectfully tramples on the reverence that is due to 
the evidences of God has no part or lot in the Path of 
Súfiism ; and in no case are rules of discipline neglected by 
seekers of God, because they are habituated to such rules, 
and habit is second nature. It is impossible that a living 
creature should be divested of its natural humours: therefore, 
so long as the human body remains in existence men are 
bound to keep the rules of obedience, to God, sometimes 
with effort (Za£a//uf) and sometimes without effort: with effort 
when they are ‘sober’, but when they are ‘intoxicated’ God 
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sees that they keep the rules. A person who neglects the rules 
cannot possibly be a saint, for “good manners are characteristic 
of those whom God loves”. When God vouchsafes a miracle 
to anyone, it is a proof that He causes him to fulfil the duties 
of religion. This is opposed to the view of some heretics, 
who assert that when a man is overpowered by love he is no 
longer subject to obedience. I will set forth this matter more 
lucidly in another place. 

Rules of discipline are of three kinds. Firstly, those which 
are observed towards God in unification (¢awh7d). Here the 
rule is that one must guard one's self in public and private 
from any disrespectful act, and behave as though one were 
in the presence of a king. It is related in the genuine 
Traditions that one day the Apostle was sitting with his legs 
drawn in (péy gird). Gabriel came and said: “O Muhammad, 
sit as servants do in their master’s presence.”  Hárith Muhásibí 
is said never to have leaned his back against a wall, by day 
or night, for forty years, and never to have sat except on his 
knees. On being asked why he gave himself so much trouble 
he replied: “I am ashamed to sit otherwise than as a servant 
while I am contemplating God.” I, “Alí b.'Uthmán al-Jullábí, 
was once in a village called Kamand, at the extremity of 
Khurásán. There I saw a well-known and very excellent 
man, whose name is Adíb-i Kamandí. For twenty years 
he had never sat down except in his prayers, when he was 
pronouncing the profession of faith. I inquired the reason 
of this, and he answered that he had not yet attained such 
a degree that he should sit while contemplating God. Abu 
Yazid was asked by what means he had gained so high 
spiritual rank. He answered: "By good companionship with 
God," i.e. by keeping the rules of discipline and behaving in 
private as in public. All human beings ought to learn from 
Zulaykhá how to observe good manners in contemplating 
the object of their adoration, for when she was alone with 
Joseph and besought him to consent to her wishes, she first 

! Kumand, according to -Vafahdt, No. 379. 
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covered up the face of her idol in order that it might not 
witness her want of propriety. And when the Apostle was 
borne to Heaven at the Ascension, his observance of discipline 
restrained him from paying any regard either to this world 
or to the next. 

The second kind of discipline is that which is observed towards 
one's self in one’s conduct, and which consists in avoiding, 
when one is in one’s own company, any act that would be 
improper in the company of one’s fellow-creatures or of God, 
eg, one must not utter an untruth by declaring one’s self to 
be what one is not, and one must cat little in order that one 
may seldom go to the lavatory, and one must not look at 
anything which it is not decent for others to see, It is related: 
that ‘Alf never beheld his own nakedness, because he was 
ashamed to see in himself what he was forbidden to see in 
others. 

The third kind of discipline is that which is observed in 
social intercourse with one's fellow-creatures. The most 
important rule for such intercourse is to act well, and to 
observe the custom of the Apostle at home and abroad. 

These three sorts of discipline cannot be separated from one 
another. Now I will set them forth in detail as far as possible, 
in order that you and all my readers may follow them more 
easily. 


Chapter on Companionship and matters connected therewith. 


God hath said: “Verily, the merciful God will bestow love on 
those who believe and do good works” (Kor. xix, 96), ie, He 
will love them and cause them to be loved, because they do 
their duty towards their brethren and prefer them to themselves. 
And the Apostle said: “Three things render thy brother’s 
love toward thee sincere: that thou shouldst salute him when 
thou meetest him, and that thou shouldst make room for 
him when he sits beside thee, and that thou shouldst call 
him by the name that he likes best." And God said, “ Zhe 
believers ave brethren: therefore reconcile your two brethren” 
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(Kor. xlix, 10); and the Apostle said, “Get many brethren, 
for your Lord is bashful (2277) and kind: He will be ashamed 
to punish His servant in the presence of his brethren on the 
Day of Resurrection." 

But companionship must be for God’s sake, not for the 
purpose of gratifying the lower soul or any selfish interest, 
in order that a man may be divinely rewarded for observing 
the rules of companionship. Malik b. Dinar said to his son- 
in-law, Mughira b. Shu‘ba: “If you derive no religious benefit 
from a brother and friend, abandon his society, that you may 
be saved," i.e. associate either with one who is superior or with 
one who is inferior to yourself. In the former case you will 
derive benefit from him, and in the latter case the benefit will 
be mutual, since each will learn something from the other. 
Hence the Apostle said, “It is the whole of piety to instruct 
one who is ignorant;” and Yahya b. Mu‘ddh (al-Razi) said, 
“He is a bad friend to whom you need to say, ‘Remember me 
in thy prayers'" (because a man ought always to pray for 
anyone with whom he has associated even for a moment) ; and 
he is a bad friend with whom you cannot live except on con- 
dition of flattering- him (because candour is involved in the 
principle of companionship); and he is a bad friend to whom 
you need to apologize for a fault that you have committed 
(because apologies are made by strangers, and in companionship 
it is wrong to be on such terms). The Apostle said: “A man 
follows the religion of his friend: take heed, therefore, with 
whom you form a friendship.” If he associates with the good, 
their society, will make him good, although he is bad; and if 
he associates with the wicked, he will be wicked, although he is 
good, because he will be consenting to their wickedness. It 
is related that a man said, while he was circumambulating the 
Ka'ba, “O God, make my brethren good!” On being asked 
why he did not implore a boon for himself in such a place, he 
replied: “I have brethren to whom I shall return ; if they are 
good,.I shall be good with them, and if they are wicked, I shall 
be wicked with them.” 

Zz 
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The Súfí Shaykhs demand from each other the fulfilment of 
the duties of companionship and enjoin their disciples to require 
the same, so that amongst them companionship has become 
like a religious obligation. The Shaykhs have written many 
books explaining the rules of Sufi companionship; eg., Junayd 
composed a work entitled Taslék al-irádat! and Ahmad b. 
Khadrúya of Balkh another, entitled ALRidyat bi-hugig* 
Allah? and Muhammad b. ‘Alí of Tirmidh another, entitled 
Ádáb almurídín* Other exhaustive treatises on this subject 
have been written by Abu ’l-Qásim al-Hakímð Abú Bakr 
al-Warráq, Sahl b. ‘Abdallah (al-Tustar!), Abi ‘Abd al-Rahman 
al-Sulamí, and Master Abu 'l-Oásim Qushayrí All those 
writers are great authorities on Sufiism, but I desire that my 
book should enable anyone who possesses it to dispense with 
other books and, as I said in the preface, be sufficient in itself 
for you and for all students of the Süff doctrine. I will now 
classify in separate chapters their various rules of discipline 
relating to conduct. 


Chapter concerning the Rules of Companionship. 


Since you have perceived that the most important thing for 
the novice is companionship, the fulfilment of its obligations is 
necessarily incumbent on him. Solitude is fatal to the novice, 
for the Apostle said, “Satan is with the solitary, but he is 
farther away from two who are together;” and God hath said, 
“ There is no private discourse among three persons but God ts the 
Sourth of them” (Kor. lviii, S. I have read in the Anecdotes 
that a disciple of Junayd imagined that he had attained to the 
degree of perfection, and that it was better for him to be alone. 
Accordingly he went into retirement and withdrew from the 
society of his brethren. At nightfall a camel used to appear, 
and he was told that it would take him to Paradise; on 

1 “ The Rectification of Discipleship.” 


? So all the texts, instead of the correct “i-hugiq. 
3 “ The Observance of what is due to God.” 
* “Rules of Conduct for Disciples. 


5 Nafahát, No. 129. 
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mounting it, he was conveyed to a pleasant demesne, with 
beautiful inhabitants and delicious viands and flowing streams, 
where he stayed till dawn; then he fell asleep, and on waking 
found himself at the door of his cell. These experiences filled 
him witli pride and he could not refrain from boasting of them. 
When Junayd heard the story he hastened to the disciple's cell, 
and having received from him a full account of what had 
passed, said to him: “ To-night, when you come to that place, 
remember to say thrice, ‘There is no strength or power but in 
God, the High, the Great" The same night he was carried 
off as usual, and though in his heart he did not believe Junayd, 
by way of trial he repeated those words thrice. The crew 
around him shrieked and vanished, and he found himself seated 
on a dunghill in the midst of rotten bones. He acknowledged 
his fault and repented and returned to companionship. 

The principle of the Súfís in companionship is that they 
should treat everyone according to his degree. Thus they treat 
old men with respect, like fathers ; those of their own sort with 
agreeable familiarity, like brothers; and young men with 
affection, like. sons. They renounce hate, envy, and malice, 
and do not withhold sincere admonition from anyone. In 
companionship it is not permissible to speak evil of the absent, 
or to behave dishonestly, or to deny one another on account 
of any word or deed, because a companionship which is begun 
for God’s sake should not be cut short by human words or acts. 
The author says: “I asked the Grand Shaykh Abu 'l-Oásim 
Gurgání what obligations were involved in companionship. 
He replied: ‘It involves this, that you should not seek your 
own interest ; all the evils of companionship arise from selfish- 
ness. Solitude is better for a selfish man. He who neglects 
his own interests and looks after the interests of his companion 
hits the mark in companionship.” A certain -dervish relates 
as follows: “Once I set out from Kufa to visit Mecca. On 
the way I met Ibrahim Khawwas and begged him to let me 
accompany him. He said: ‘In companionship it is necessary 

` that one should command and the other should obey: which 
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- do you choose?’ I answered: ‘You be the commander. He 
said: ‘Now do not fail to comply with my orders.’ When we 
arrived at the halting-place, he bade me sit down, and himself 
drew water from the well and, since the weather was cold, he 
gathered sticks and kindled a fire, and whenever I attempted 
to do anything he told me to sit down. At nightfall it began 
to rain heavily. He took off his patched frock and held it over 
my head all night. I was ashamed, but could not say a word 
on account of the condition imposed on me. When morning 
came, I said: ‘To-day it is my turn to be commander,” He 
said: ' Very well! As soon as we reached the halting-place, 
he began to perform the same menial offices as before, and on 
my telling him not to disobey my orders he retorted that it 
was an act of disobedience to let one’s self be served by one’s 
commander. He continued to behave in this way until we 
arrived at Mecca ; then I felt so ashamed that I fled from him. 
He espied me, however, at Miná and said to me: *O son, when 
you associate with dervishes see that you treat them in the 
same fashion as I treated you,” k 

Dervishes are divided into two classes : residents (mugimán) 
and travellers (mmusáfirán). According to the custom of the 
Shaykhs, the travelling dervishes should regard the. resident 
ones as superior to themselves, because they go to and fro in 
their own interest, while the resident dervishes have settled 
down in the service of God: in the former is the sign of search, 
in the latter is the token of attainment; hence those who have 
found and settled down are superior to those who are still 
seeking. Similarly, the resident dervishes ought to regard 
the travelling ones as superior to themselves, because they are 

-laden with worldly encumbrances, while the travelling dervishes 
are unencumbered and detached from the world. Again, old 
men should prefer to themselves the young, who are newer to 
the world and whose sins are less numerous; and young 
men should prefer to themselves the old, who have outstripped 
them in devotion and service, 
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SECTION. 


Culture (adab) really means “the collection of virtuous 
qualities”, though in ordinary language anyone is called 
“cultured” (adz) who is acquainted with Arabic philology and 
grammar. But the Süfís define culture as “dwelling with praise- 
worthy qualities”, and say that it means “to act with propriety 
towards God in public and private”; if you act thus, you are 
“cultured”, even if you are a foreigner (i.e. a non-Arab), and if 
not, you are the opposite. Those who have knowledge are in 
every case more honoured than those who have intelligence. 
A certain Shaykh was asked: “ What does culture involve ?” 
He said: “I will answer you by quoting a definition which I have 
heard, ‘If you speak, your speech will be sincere, and if you act, 
An excellent distinction has been 
made by Shaykh Abu Nasr Sarráj, the author of the Lema’, 
who says: “As regards culture (adad), there are three classes 
of mankind. Firstly, worldlings, whose culture mainly consists 
in eloquence and rhetoric and learning and knowledge of the 


1» 


your actions will be true. 


nightly conversations (asmár ') of kings and Arabic poetry. 
Secondly, the religious, whose culture chiefly consists in 
disciplining the lower soul and correcting the limbs and 
observing the legal ordinances and renouncing lusts. Thirdly, 
the elect (ie. the Sufis), whose culture consists for the most part 
in spiritual purity and keeping watch over their hearts and 
fulfilling their promises and guarding the ‘state’ in which they 
are and paying no heed to extraneous suggestions and behaving 
with propriety in the positions of search (for God), in the states 
of presence (with God), and in the stations of proximity (to 
God).” This saying is comprehensive. The different matters 
which it includes are discussed in several places in this book. 


Chapter on the Rules of Companionship affecting Residents. 


Dervishes who choose to reside, and not to travel, are bound 
to observe the following rules of discipline. When a traveller 


1 Another reading is asmd, “ names," but I find asmár in the MS. of the Aids 
al-Luma‘ belonging to Mr. A. G. Ellis, where this passage occurs on f. 63a. 
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comes to them, they must meet him joyfully and receive him 
with respect and treat him like an honoured guest and freely set 
before him whatever food they have, modelling their behaviour 
upon that of Abraham. They must not inquire whence he has 
come or whither he is going or what is his name, but must deem 
that he has come from God and is going to God and that his 
name is “servant of God”; then they must see whether he 
desires to be alone or in company: if he prefers to be alone, 
they must give him an empty room, and if he prefers company, 
they must consort with him unceremoniously in a friendly and 
‘sociable manner. When he lays his head on his pillow at night 
the resident dervish ought to offer to wash his feet, but if the 
traveller should not allow him to do this and should say that 
he is not accustomed to it, the resident must not insist, for fear 
of causing him annoyance. Next day, he must offer him a bath 
and take him to the cleanest bath available and save his clothes 
from (becoming dirty in) the latrines of the bath, and not permit 
a strange attendant to wait upon him, but wait upon him 
zealously in order to make him clean of all stains, and scrape 
(ðikhárad) his back and rub his knees and the soles of his feet 
aud his hands: more than this he is not obliged to do. And 
if the resident dervish has sufficient means, he should provide 
a new garment for his guest; otherwise, he need not trouble 
himself, but he should clean his guest's clothes so that he may 
put them on when he comes out of the bath. If the traveller 
remains two or three days, he should be invited to visit any 
spiritual director or Imám who may be in the town, but he 
must not be compelled to pay such visits against his inclination, 
because those who seek God are not always masters of their 
own feelings ; e.g., Ibráhím Khawwás on one occasion refused 
to accompany Khidr, who desired his society, for he was un- 
willing that his feelings should be engaged by anyone except 
God. Certainly it is not right that a resident dervish should 
take a traveller to salute worldly men or to attend their enter- 
„tainments, sick-beds, and funerals; and if a resident hopes to 
make travellers an instrument of mendicancy (álati gadá'f) and 
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conduct them from house to house, it would be better for him 
to refrain from serving them instead of subjecting them to 
humiliation. Among all the troubles and inconveniences that 
I have suffered when travelling none was worse than to be 
carried off time after time by ignorant servants and impudent 
dervishes of this sort and conducted from the house of such and 
such a Khwaja to the house of such and such a Dihqán, while, 
though apparently complaisant, I felt a great dislike to go with 
them. I then vowed that, if ever I became resident, I would 
not behave towards travellers with this impropriety. Nothing 
derived from associating with ill-mannered persons is more 
useful than the lesson that you must endure their disagreeable 
behaviour and must not imitate it. On the other hand, if 
a travelling dervish becomes at his ease (munbasit) with a 
resident and stays for some time and makes a worldly demand, 
the resident is bound immediately to give him what he wants ; 
but if the traveller is an impostor and low-minded, the resident 
must not act meanly in order to comply with his impossible 
requirements, for this is not the way of those who are devoted 
to God. What business has a dervish to associate with devotees 
if he needs worldly things? Let him go to the market and buy 
and sell, or let him be a soldier at the sultan’s court. It is 
related that, while Junayd and his pupils were sitting occupied 
in some ascetic discipline, a travelling dervish came in. They 
exerted themselves to entertain him and placed food before 
him. He said: “1 want such and such a thing besides this.” 
Junayd said to him: “You must go to the bazaar, for you are 
a man of the market, not of the mosque and the cell.” Once 
I set out from Damascus with two dervishes to visit Ibn 
al-Mu'allá! who was living in the country near Ramla. On 
the way we arranged that each of us should think of the 
matter concerning which we were in doubt, in order that that 
venerable director might tell us our secret thoughts and solve 
our difficulties. I said to myself: “I will desire of him the 


1 1. Ibn al-“Alá. 
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poems and intimate supplications (munájáť)of Husayn b. Mansür 
(al-Halláj)" One of my companions said, “I will desire him 
to pray that my disease of the spleen (///4/) may become 
better;" and the other said, *I will wish for sweetmeat of 
different colours" (Aalwd-yi sábúní). As soon as we arrived, 
Ibn al-Mu'allá commanded that a manuscript of the poems and 
supplications of Husayn should be presented to me, and laid his 
hand on the belly of the invalid so that his illness was assuaged, 
and said to the other dervish: “ Parti-coloured sweetmeat is 
“eaten by soldiers (‘awdndn) ; you are dressed as a saint, and the 
dress of a saint does not accord with the appetite of a soldier. 
Choose one or the other." 

In short, the resident is not obliged to pay attention to the 
travelling dervish unless the latter's attention is paid entirely 
to God. If he is devoted to his own interests, it is impossible 
that another should help him to gratify his selfishness, for 
dervishes are guides (rdhbardn), not brigands (rdhburdn), to 
each other, So long as anyone perseveres in a selfish demand, 
his friend ought to resist it, but when he renounces it, then his 
friend ought to satisfy it. In the Traditions of the Apostle 
it is related that he made a brotherhood between Salmán 
(al-Fárisf) and Abá Dharr Ghifárf, both of whom were leading 
men among the People of the Veranda (a//-i suffa) and eminent 
spiritualists. One day, when Salman came to visit Abi Dhart 
at his house, Abü Dharr's wife complained to him that her 
husband neither ate by day nor slept by night. Salmán told 
her to fetch some food, and said to Abú Dharr: “O brother, 
I desire thee to eat, since this fasting is not incumbent on thee," 
Abú Dharr complied. And at night Salman said: “ O brother, 
I beg thee to sleep: thy body and thy wife have a claim upon 
thee, as well as thy Lord." Next day Abú Dharr went to the 
Apostle, who said: “I say the same thing as Salman said 
yesterday : verily, thy body has a claim upon thee.” Inasmuch 
as Abu Dharr had renounced his selfish pleasures, Salman 
persuaded him to gratify them. Whatever you do on this 
principle is sound and impregnable. Once, in the territories 
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of ‘Iraq, I was restlessly occupied (¢dépdki mtkardam) in seeking 
wealth and squandering it, and I had run largely into debt. 
Everyone who wanted anything turned to me, and I was 
troubled and at a loss to .know how I could accomplish their 
desires. An eminent person wrote to me as follows: “ Beware 
lest you distract your mind from God by satisfying the wishes 
of those whose minds are engrossed in vanity. If you find 
anyone whose mind is nobler than your own, you may justly 
distract your mind in order to give peace to his. Otherwise, 
do not distract yourself, since God is sufficient for His servants.” 
These words brought me instant relief. 


Chapter concerning their Rules in Travel. 


When a dervish chooses to travel, not to reside, he ought to 
observe the following rules, In the first place, he must travel 
for God’s sake, not for pleasure, and as he journeys outwardly, 
so he should flee inwardly from his sensual affections ; and he 
must always keep himself in a state of purity and not neglect 
his devotions; and his object in travelling must be either 
pilgrimage or war (against infidels) or to see a (holy) site or to 
derive instruction or to seek knowledge or to visit a venerable 
person, a Shaykh, or the tomb of.a saint ; otherwise his journey 
will be faulty. And he cannot do without a patched frock and 
a prayer-rug and a bucket and a rope and a pair of shoes 
(kafsh) or clogs (maayn) and a staff: the patched frock to 
cover his nakedness, the prayer-rug to pray on, the bucket to 
cleanse himself with, and the staff to protect him from attacks 
and for other purposes, Before stepping on the prayer-rug he 
must put on his shoes or clogs in a state of purity. If anyone 
carries other articles, for the sake of keeping the Sunna 
(Apostolic custom), such as a comb and nail-scissors and 
a needle and a little box of antimony (mukhula), he does 
right. If, however, anyone provides himself with more utensils 
than those which have been mentioned, we have to consider in 
what station he is: if he is a novice every article will be 
a shackle and a stumbling-block and a veil to him, and will 


346 KASHF AL-MAHJUB. 


afford him the means of showing self-conceit, but if he is 
a firmly grounded adept he may carry all these articles and 
more. I heard the following story from Shaykh Abu Muslim 
Faris b. Ghalib al-Férisf. “One day (he said) I paid a visit 
to Shaykh Abú Saʻid b. Abi "I-Khayr Fadlalláh b. Muhammad. 
I found him sleeping on a couch with four cushions (Za£//f 
chahár-bálish), one of his legs thrown across the other; and he 
was dressed in fine Egyptian linen (diggé Misr‘). My garment 
was so dirty that it resembled leather, and my body was 
emaciated by austerities. On looking at Abu Sa'íd a feeling 
of scepticism overcame me. I said to myself: ‘He is a dervish, 
and so am I, yet he is in all this luxury and I in this sore 
tribulation.’ He immediately divined my thoughts and was 
aware of my vainglory. ‘O Abu Muslim,’ said he, ‘in what 
díwán have you read that a self-conceited man is a dervish? 
Since I see God in all things, God sets me on a throne, and 
since you see yourself in everything, God keeps you in 
affliction : my lot is contemplation, while yours is mortification. 
These are two stations on the Way to God, but God is far aloof 
from them both, and a dervish is dead to all stations and free 
from all states? On hearing these words my senses forsook 
me, and the whole world grew dark in my eyes. When I came 
to myself I repented, and he accepted my repentance. Then 
I said: ‘O Shaykh, give me leave to depart, for I cannot bear 
the sight of thee.’ He answered, ‘O Abú Muslim, you speak 
the truth ;’ then he quoted this verse:— 


‘That which my ear was unable to hear by report 
My eye beheld actually all at once?” 


The travelling dervish must always observe the custom of 
the Apostle, and when he comes to the house of a resident 
he should enter his presence respectfully and greet him; and 
he should first take off the shoe on his left foot, as the Apostle 
did; and when he puts his shoes on, he should first put on 
the shoe belonging to his right foot; and he should wash his 
right foot before his left; and he should perform two bowings 
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of the head by way of salutation (in prayer) and then occupy 
himself with attending to the (religious) duties incumbent on 
dervishes. He must not in any case interfere with the residents, 
or behave immoderately towards anyone, or talk of the hard- 
ships which he may have suffered in travelling, or discourse 
on theology, or tell anecdotes, or recite traditions. in company, 
for all this is a sign of self-conceit. He must be patient when 
he is vexed by fools and must tolerate their irksomeness for 
God’s sake, for in patience there are many blessings. If 
residents or their servants bid him go with them to salute or 
visit the townspeople, he must acquiesce if he can, but in his 
heart he ought to dislike paying such marks of respect to 
worldlings, although he should excuse the behaviour of his 
brethren who act thus. He must take care not to trouble 
them by making any unreasonable demand, and he must not 
drag them to the court of high officials with the purpose of 
seeking an idle pleasure for himself. Travelling, as well as 
resident, dervishes must always, in companionship, endeavour 
to please God, and must have a good belief in each other, and 
not speak ill of any comrade face to face with him or behind 
his back, because true mystics in regarding the act. see the 
Agent, and inasmuch as every human being, of whatever 
description he may,be—faulty or faultless, veiled or illuminated— 
belongs to God and is His creature, to quarrel with a human 
act is to quarrel with the Divine Agent. 


Chapter. concerning their Rules in Eating. 


Men cannot dispense with nourishment, but moral virtue 
requires that they should not eat or drink in excess. Sháfi'í 
says: “He who thinks about that which goes into his belly 
is worth only that which comes out of it." Nothing is more 
hurtful to a novice in Súfiism than eating too much. I have 
read in the Anecdotes that Abú Yazíd was asked why he 
praised hunger so highly. He answered: “ Because if Pharaoh 
had been hungry he would not have said, ‘I am your Supreme 
Lord, and if Qárún (Korah) had been hungry he would not 
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have been rebellious.” Tha‘laba! was praised by all so long 
as he was hungry, but when he ate his fill he displayed 
hypocrisy. Sahl b. ‘Abdallah (al-Tustarf) said: “In my judg- 
ment, a belly full of wine is better than one full of lawful food.” 
On being asked the reason of this he said: “When a man’s 
belly is filled with wine, his intellect is stupefied and the 
flame of lust is quenched, and people are secure from his 
hand and tongue; but when his belly is filled with lawful 
food he desires foolishness, and his lust waxes great and his 
lower soul rises to seek her pleasures.” The Shaykhs have 
said, describing the Süfís: * They eat like sick men, and sleep 
like shipwrecked men, and speak like one whose children 
have died." 

It is an obligatory rule that they should not eat alone, but 
should unselfishly share their food with one another; and 
when seated at table they should not be silent, and should 
begin by saying “In God’s name”; and they should not put 
anything down or lift anything up in such a way as to offend 
their comrades, and they should dip the first mouthful in salt, 
and should deal fairly by their friends. Sahl b. ‘Abdallah 
(al-Tustarf) was asked about the meaning of the verse: “Verily 
God enjoins justice aud. beneficence " (Kor. xvi, 92). He replied : 
"Justice consists in dealing fairly with one's friend in regard 
to a morsel of food, and beneficence consists in deeming 
him to have a better claim to that morsel than yourself.” My 
Shaykh used to say: “I am astonished at the impostor who 
declares that he has renounced the world, and is anxious 
about a morsel of food.” Furthermore, the Sufi should eat 
with his right hand and should look only at his own morsel, 
and while eating he should not drink unless he is extremely 
thirsty, and if he drinks he should drink only as much as 
will moisten his liver. He should not eat large mouthfuls, 
and should chew his food well and not. make haste; otherwise 
he will be acting contrary to the custom of the Apostle, and 


' See Baydawi on Kor. ix, 76. 
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will probably suffer from indigestion (¢skhama), When he 
has finished eating, he should give praise to God and wash 
his hands. If two or three or more persons belonging to 
a community of dervishes go to a dinner and eat something 
without informing their brethren, according to some Shaykhs 
this is unlawful and constitutes a breach of companionship, 
but some hold it to be allowable when a number of persons 
act thus in union with each other, and some allow it in the I 
case of a single person, on the ground that he is not obliged 
to deal fairly when he is alone but when he is in company; 
consequently, being alone, he is relieved of the obligations 
of companionship and is not responsible for his act. Now, 
the most important principle in this matter is that the invitation 
of a dervish should not be refused, and that the invitation of 
a rich man should not be accepted. Dervishes ought not to 
go to,the houses of rich men or beg anything of them: such 
conduct is demoralizing for Süfís because worldlings are not 
on confidential terms (sahram) with the dervish. Much 
wealth, however, does not make a man “rich” (dunyd-dar), nor 
does little wealth make him “poor”. No one who acknowledges 
that poverty is better than riches is “rich”, even though he 
be a king; and anyone who disbelieves in poverty is “rich”, 
even though he be reduced to want. When a dervish attends 
a party he should not constrain himself either to eat or not 
to eat, but should behave in accordance with his feelings at the 
time (ar hukm-¢ wagt). If the host is a congenial person 
(mahram), it is right that a married man (suta’ahhil) should 
condone a fault ; and if the host is uncongenial, it is not allowable 
to go to his house. But in any.case it is better not to commit 
a fault, for Sahl b. ‘Abdallah (al-Tustarf) says; “ Backsliding 
is abasement ” (al-zillat dhillat). 


Chapter concerning their Rules in Walking. 


God hath said: “And the servants of the Merciful are they 
who walk on the earth meekly” (Kor. xxv, 64). The seeker of 
God, as he walks, should know at each step he makes whether 
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that step is against God or of God: if it is against God, he 
must ask for pardon, and if it is of God, he must persevere 
in it, that it may be increased. One day Dawud Tá'í had taken 
some medicine. They said to him: “Go into the court of this 
house for a little while, in order that the good result of the 
medicine may become apparent.” He replied: “I am ashamed 
that on the Day of Judgment God should ask me why I made 
a few steps for my own selfish pleasure. God Almighty hath 
said: ‘And their feet shall bear witness of that which they 
used to commit!" (Kor. xxxvi, 65). Therefore the dervish 
should walk circumspectly, with his head bowed in meditation 
(murdgabat), and not look in any direction but in front. If any 
person meets him on the way, he must not draw himself back 
from him for the sake of saving his dress, for all Moslems are 
clean, and their clothes too; such an act is mere conceit and 
self-ostentation. If, however, the person who meets him is an 
unbeliever, or manifestly filthy, he may turn from him un- 
obtrusively. And when he walks with a number of people, he 
must not attempt to go in front of them, since that is an excess 
of pride; nor must he attempt to go behind them, since that 
_is an excess of humility, and humility of which one is conscious 
is essentially pride. He must keep his clogs and shoes as clean 
as he can by day in order that God, through the blessings 
thereof, may keep his clothes (clean) by night. And when one 
or more dervishes are with anyone, he should not stop on the 
way (to talk) with any person, nor should he tell that person to 
wait for him. He should walk quietly and should not hurry, - 
else his walk will resemble that of the covetous ; nor should he 
walk slowly, for then his walk will resemble that of the proud ; 
and he should take steps of the full length (gám-i tamám nihad), 
In fine, the walk of the seeker of God should always be of such 
a description that if anyone should ask him whither he is going 
he should be able to answer decisively : “ Verily, I am going to 
my Lord: He will direct me” (Kor. xxxvii, 97). Otherwise his 
walking is a curse to him, because right steps (khatawét) proceed 
from right thoughts (Ahatardt): accordingly if a man’s thoughts 
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are concentrated on God, his feet will follow his thoughts. It 
is related that Abú Yazíd said : “The inconsiderate walk 
(rawish-i bé murdgabat) of a dervish is a sign that he is heedless 
(of God), because all that exists is attained in two steps: one 
step away from self-interest and the other step firmly planted 
on the commandments of God.” The walk of the seeker is 
a sign that he is traversing a certain distance, and since proximity 
to God is not a matter of distance, what can the seeker do but 
cut off his feet in the abode of rest ? 


Chapter concerning their Rules of Sleeping in travel and at home. 


There is a great difference of opinion among the Shaykhs on 
this subject. Some hold that it is not permissible for a novice 
to sléep except when he is overpowered by slumber, for the 
Apostle said : “ Sleep is the brother of Death,” and inasmuch as 
life is a benefit conferred by God, whereas death is an affliction, 
the former must be more excellent than the latter. And it is 
related that Shibli said: “God looked upon me and said, ‘ He 
who sleeps is heedless, and he who is heedless is veiled.’” 
Others, again, hold that a novice may sleep at will and even 
constrain himself to sleep after having performed the Divine 
commands, for the Apostle said: “The Pen does not record 
(evil actions) against the sleeper until he awakes, or against 
the boy until he reaches puberty, or against the madman until 
he recovers his wits.” When a man is asleep, people are secure 
from his mischief and he is deprived of his personal volition and 
his lower soul is prevented from gaining its desires and the 
Recording Angels cease to write; his tongue makes no false 
assertion and speaks no evil of the absent, and his will places 
no hope in conceit and ostentation ; “he does not possess for 
himself either bane or boon or death or life or resurrection." 
Hence Ibn ‘Abbas says: “Nothing is more grievous to Iblis 
than a sinner’s sleep; whenever the sinner sleeps, Iblis says, 
* When will he wake and rise up that he may disobey God?’” 
This was a point of controversy between Junayd and ‘Ali b. 
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Sahl al-Isfaháni. The latter wrote to Junayd a very fine epistle, 
which I have heard, to the effect that sleep is heedléssness and 
rest is a turning away from God: the lover must not sleep or 
rest by day or by night, otherwise he will lose the object of his 
desire and will forget himself and his state and will fail to attain 
to God, as God said to David, * O David, he who pretends to 
love Me and sleeps when night covers him is a liar.” Junayd 
said in his reply to that letter: “Our wakefulness consists in 
our acts of devotion to God, whereas our sleep is God’s act 
towards us: that which proceeds from God to us without our 
will is more perfect than that which proceeds from us to God 
with our will. Sleep is a gift which God bestows on those who 
love Him.” This question depends on the doctrine of sobriety 
and intoxication, which has been fully discussed above. It is 
remarkable that Junayd, who was himself a “ sober” man, here 
supports intoxication. Seemingly, he was enraptured at the 
time when he wrote and his temporary state may have expressed 
itself by his tongue; or, again, it may be that the opposite is 
the case and that sleep is actually sobriety, while wakefulness 
is actually intoxication, because sleep is an attribute of humanity, 
and a man is “sober” so long as he is in the shadow of his 
attributes: wakefulness, on the other hand, is an attribute of 
God, and when a man transcends his own attribute he is 
enraptured. I have met with a number of Shaykhs who agree 
with Junayd in preferring sleep to wakefulness, because the 
visions of the saints and of most of the apostles occurred during 
sleep. And the Apostle said: “Verily, God takes pride in the 
servant who sleeps while he prostrates himself in prayer; and 
He says to His angels, ‘Behold My servant, whose spirit is 
in the abode of secret conversation (za7:w4) while his body is on 
the carpet of worship?” The Apostle also said: “Whoever 
sleeps in a state of purification, his spirit is permitted to circum- 
ambulate the Throne and prostrate itself before God.” I have 
read in the Anecdotes that Sháh Shujá' of Kirmán kept awake 
for forty years. One night he fell asleep and saw God, and 
afterwards he used always to sleep in hope of seeing the same 
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vision. This is the meaning of the verse of Qays of the Banu 
‘Amir — 

“ Truly I wish to sleep, although I am not drowsy, 

That perchance thy beloved image may encounter mine.” 

Other: Shaykhs whom I have seen agree with ‘Alf b. Sahl 
in preferring wakefulness to sleep, because the apostles received 
their revelations and the saints their miracles while they were 
awake. One of the Shaykhs says: “If there were any good 
in sleep there would be sleep in Paradise," i.e., if sleep were 
the cause of love and proximity to God, it would follow that 
there must be sleep in Paradise, which is the dwelling-place 
of proximity ; since neither sleep nor any veil is in Paradise, 
we know that sleep is a veil, / Those who are fond of subtleties 
(arbáb-i látá'if) say that hen Adam fell asleep in Paradise 
Eve came forth from his left side, and Eve was the source of 
all his afflictions. They say also that when Abraham told 
Ishmael that he had been ordered in a dream to sacrifice him, 
Ishmael replied: “This is the punishment due to one who 
sleeps and forgets his beloved. If you had not fallen asleep 
you would not have been commanded to sacrifice your son.” 
It is related that Shiblí every night used to place in front of 
him a bowl of salt water and a needle for applying collyrium, 
and whenever he was about to fall asleep he would dip the 
needle in the salt water and draw it along his eyelids. I, ‘Ali 
b. 'Uthmán al-Jullábí, have met with a spiritual director who 
used to sleep after finishing the performance of his obligatory 
acts of devotion ; and I have seen Shaykh Ahmad Samarqandí, 
who was living at Bukhárá: during forty years he had never 
slept at night, but he used to sleep a little in the daytime. 
This question turns on the view taken of life and death. 
Those who prefer death to life must prefer sleep to waking, 
while those who prefer life to death must prefer waking to 
sleep. Merit belongs, not to the man who forces himself to 
keep awake, but to the man who is kept awake. The Apostle, 
whom God chose and whom He raised to the highest rank, 

1 Generally known as Majnún, the lover of Laylá. See Brockelmann, i, 48. 
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did not force himself either to sleep or to wake. God com- 
manded him, saying: “Rise and pray during the night, except 
asmall part: half thereof or less” (Kor. \xxiii, 2-3). Similarly, 
merit does not belong to the man who forces himself to sleep, 
but only to the man who is put to sleep. The Men of the 
Cave did not constrain themselves to sleep or to wake, but 
God threw slumber upon them and nourished them without 
their will. When a man attains to such a degree that his will 
no longer exists, and his hand is withdrawn from everything, 
and his thoughts are averted from all except God, it matters 
not whether he is asleep or awake: in either case he is full 
of honour, Now, as regards the sleep of the novice, he ought 
to deem that his first sleep is his last, and repent of his sins 
and satisfy all who have a claim against him; and he ought 
to perform a comely purification and sleep on his right side, 
facing the gb/a; and having set his worldly affairs in order, 
he ought to give thanks for the blessing of Islam, and make 
a vow that if he should wake again he will not return to sin. 
One who has set his affairs in order while he is awake has 
no fear of sleep or of death. A well-known story is told of 
a certain spiritual director, that he used to visit an Imám 
who was engrossed in maintaining his dignity and was a prey 
to self-conceit, and that he used to say to him: “O So-and-so, 
you must die." This offended the. Imám, for “why (he said) 
should this beggar be always repeating these words to me?” 
One day he answered: “I will begin to-morrow.” Next day 
when the spiritual director came in the Imám said to him: 
*O So-and-so, you must die." He put down his prayer-rug 
and spread it out, and laid his head on it and exclaimed, 
“I am dead,” and immediately yielded up his soul. The 
Imám took warning, and perceived that this spiritual director 
had been bidding him prepare for death, as he himself had 
done. My Shaykh used to enjoin his disciples not to sleep 
unless overpowered by slumber, and when they had once 
awaked not to fall asleep again, since a second sleep is unlawful 
and unprofitable to those who seek God. 
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Chapter concerning their Rules in Speech and Silence. 


God hath commanded His servants to speak well, eg. to 
acknowledge His lordship and to praise Him and to call 
mankind to His court. Speech is a great blessing conferred 
on Man by God, and thereby is Man distinguished from all 
other things. Some interpreters of the text, “We have honoured 
the sons of Adam” (Kor. xvii, 72), explain it as meaning “ by 
the gift of speech", Nevertheless, in speech there are also 
great evils, for the Apostle said: * The worst that I fear for 
my people is the tongue." In short, speech is like wine: it 
intoxicates the mind, and those who begin to have a taste 
for it cannot abstain from it. Accordingly, the Süfís, knowing 
that speech is harmful, never spoke except when it was 
necessary,i.e. they considered the beginning and end of their 
discourse ; if the whole was for God's sake, they spoke ; other- 
wise they kept silence, because they firmly believed that God 
knows our secret thoughts (cf. Kor. xliii, 80). The Apostle 
said: “He who keeps silence is saved.” In silence there are 
many advantages and spiritual favours (uzi) and in speech 
there are many evils. Some Shaykhs have preferred silence 
to speech, while others have set speech above silence. Among 
the former is Junayd, who said: “Expressions are wholly 
pretensions, and where realities are established pretensions 
are idle.” Sometimes it is excusable not to speak although 
one has the will to do so, i.e. fear becomes an excuse for not 
speaking in spite of one’s having the will and the power to 
speak ; and refusal to speak of God does not impair the 
essence of gnosis. But at no time is a man excused for mere 
pretension devoid of reality, which is the principle of hypocrites. 
Pretension without reality is hypocrisy, and reality without 
pretension is sincerity, because “he who is grounded in 
eloquence needs no tongue to communicate with his Lord”. 
Expressions only serve to inform another than God, for God 
Himself requires no explanation of our icircumstances, and 
others than God are not worth so much that we should occupy 
ourselves with them. This is corroborated by the saying of 
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Junayd, “He who knows God is dumb,” for in actual vision 
(ydn) exposition (aydz) is a veil. It is related that Shiblí 
rose up in Junayd's meeting-place and cried aloud, *O my 
object of desire!" and pointed to God. Junayd said: “O Abú 
Bakr, if God is the object of your desire, why do you point to 
Him, who is independent of this? And if the object of your 
desire is another, God knows what you say: why do you 
speak falsely?” Shibli asked God to pardon him for having 
uttered those words. 

Those who put speech above silence argue that we are 
commanded by God to set forth our circumstances, for the 
pretension subsists in the reality, and vce versd. If a man 
continues for a thousand years to know God in his heart and 
soul, but has not confessed that he knows God, he is virtually 
an infidel unless his silence has been due to compulsion. God 
has bidden all believers give Him thanks and praise and 
rehearse His bounties, and He has promised to answer the 
prayers of those who invoke Him. One of the Shaykhs has 
said that whoever does not declare his spiritual state is without 
any spiritual state, since the state proclaims itself. 


“The tongue of the state (lisán al-hál) ís more eloquent than 
my tongue, 
And my silence is the interpreter of my question,” 


I have read in the Anecdotes that one day when Abii Bakr 
Shiblí was walking in the Karkh quarter of Baghdád he heard 
an impostor saying: “Silence is better than speech.”  Shiblí 
replied: * Thy silence is better than thy speech, but my speech 
is better than my silence, because thy speech is vanity and 
thy silence is an idle jest, whereas my silence is modesty and 
my speech is knowledge" 1, “Alí b. 'Uthmán al-Jullábí, declare 
that there are two kinds of speech and two kinds of silence: 
speech is either real or unreal, and silence is either fruition or 
forgetfulness. If one speaks truth, his speech is better than 
his.silence, but if one speaks falsehood, his silence is better 
than his speech. “ He who speaks hits the mark or misses it, 
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but he who is made to speak is preserved from transgression.” 
Thus Iblis said, “J am better than he” (Kor. xxxviii, 77), but 
Adam was made to say, “O Lord, we have done wrong unto 
ourselves” (Kor. vii, 22). The missionaries (dé‘iyd) of this 
sect are permitted or compelled to speak, and shame or 
helplessness strikes them dumb: “he whose silence is shame, 
his speech is life.” Their speech is the result of vision, and 
speech without vision appears to them despicable. They prefer 
silence to speech so long as they are with themselves, but 
when they are beside themselves their words are written on 
the hearts of men. Hence that spiritual director said: “He 
whose silence to God is gold, his speech to another than God 
is gilt.” The seeker of God, who is absorbed in servantship, 
must be silent, in order that the adept, who proclaims Lordship, 
may speak, and by his utterances may captivate the hearts 
of his disciples. The rule in speaking is not to speak unless 
bidden, and then only of the thing that is bidden ; and the 
rule in silence is not to be ignorant or satisfied with ignorance 
or forgetful. The disciple must not interrupt the speech of 
spiritual directors, or let his personal judgment intrude therein, 
or use far-fetched expressions in answering them. He must 
never tell a lie, or speak ill of the absent, or offend any Moslem 
with that tongue which has made the profession of faith and 
acknowledged the unity of God. He must not address 
dervishes by their bare names or speak to them until they ask 
a question. It behoves the dervish, when he is silent, not to 
be silent in falsehood, and when he speaks, to speak only the 
truth. This principle has many derivatives and innumerable 
refinements, but I will not pursue the subject, lest my book 
should become too long. 


Chapter concerning their Rules in Asking. 

God hath said: “ They ask not men with importunity ” 
(Kor. ii, 274). Any one of them who asks should not be 
repulsed, for God said to the Apostle: “Do not drive away 
the beggar” (Kor. xciii, 10). As far as possible they should 
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beg of God only, for begging involves turning away from 
God to another, and when a man turns away from God there 
is danger that God may leave him in that predicament. I have 
read that a certain worldling said to Rábia ‘Adawiyya!: 
*O Rábi'a ask something of me that I may procure what 
you wish." “O sir,” she replied, “I am ashamed to ask any- 
thing of the Creator of the world; how, then, should I not 
be ashamed to ask anything of a fellow-creature?” It is 
related that in the time of Abú Muslim, the head of the 
(‘Abbdsid) propaganda, an innocent dervish was seized on 
suspicion of theft, and was imprisoned at Chahár Taq? 
On the same night Abú Muslim dreamed that the Apostle 
came to him and said: “God has sent me to tell you that 
one of His friends is in your prison. Arise and set him free.” 
Abt Muslim leapt from his bed, and ran with bare head and 
feet to the prison gate, and gave orders to release the dervish, 
and begged his pardon and bade him ask a boon, “O prince,” 
he replied, “one whose Master rouses Abú Muslim at midnight, 
and sends him to deliver a poor dervish from affliction—how 
should that one ask a boon of others?” Abú Muslim began 
to weep, and the dervish went on his way. Some, however, 
hold that a dervish may beg of his fellow-creatures, since 
God says: “ They ask not men with importunity,” ie. they 
may ask but not importune. The Apostle begged for the 
sake of providing for his companions, and he said to us: 
"Seek your wants from those whose faces are comely." 

The Süff Shaykhs consider begging to be permissible in 
three cases. Firstly, with the object of freeing one's mind 
from preoccupation, for, as they have said, we should not 
attach so much importance to two cakes of bread that we 
should spend the whole day and night in expecting them; 
and when we are starving we want nothing else of God, 
because no anxiety is so engrossing as anxiety on account 
of food. Therefore, when the disciple of Shagíq visited 


! Nafahdt, No. 578; Ibn Khallikán, No. 230. 
? A village, mentioned by Ibn al-Athír (x, 428, 24), in the vicinity of Baghdád. 
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Bayazid, and in answer to Báyazíd's question as to the state 
of Shaqiq informed him that he was entirely disengaged from 
mankind, and was putting all his trust in God, Bayazid said: 
“When you return to Shaqiq, tell him to beware of again 
testing God with two loaves: if he is hungry, let him beg of 
his fellow-creatures and have done with the cant of trust in 
God.” Secondly, it is permissible to beg with the object of 
training the lower soul. The Sufis beg in order that they 
may endure the humiliation of begging, and may perceive 
what is their worth in the eyes of other men, and may not 
be proud. When Shibli came to Junayd, Junayd said to him: 
“O Abú Bakr, your head is full of conceit, because you are 
the son of the Caliph’s principal chamberlain and the governor 
of Sámarrá. No good will come from you until you go to 
the market and beg of everyone whom you ses, that you 
may know your true worth." Shibli obeyed. He begged in 
the market for three years, with ever decreasing success. One 
day, having gone through the whole market and got nothing, 
he returned to Junayd and told him. Junayd said: “Now, 
Abú Bakr, you see that you have no worth in the eyes of 
men: do not fix your heart on them. This matter (i.e. begging) 
is for the sake of discipline, not for the sake of profit" It is 
related that Dhu 'l-Nün the Egyptian said: “I had a friend 
who was in accord with God. After his death I saw him in 
a dream, and asked him how God had dealt with him. He 
answered that God had forgiven him. I asked him: ‘On 
account of what virtue?’ He replied that God raised him 
to his feet and said: ‘My servant, you suffered with patience 
much contumely and tribulation from base and avaricious 
men, to whom you stretched out your hands: therefore I forgive 
you?” Thirdly, they beg from mankind because of their 
reverence for God. They recognize that all worldly possessions 
belong to God, and they regard all mankind as His agents, 
from whom—not from God Himself—they beg anything that 
is for the benefit of the lower soul; and in the eyes of one 
who beholds his own want, the servant that makes a petition 
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to an agent is more reverent and obedient than he that makes 
a petition to God. Therefore, their begging from another is 
a sign of presence and of turning towards God, not a sign of 
absence and of turning away from Him. I have read that 
Yahya b. Mu‘ddh (al-Rdzi) had a daughter, who one day 
asked her mother for something. “Ask it of God,” said the 
mother. “I am ashamed,” the girl replied, “to ask a material 
want from Him. What you give me is His too and is my 
allotted portion" The rules of begging are as follows: If 
you beg unsuccessfully you should be more cheerful than 
.when you succeed, and you should not regard any human 
creature as coming between God and yourself You should 
not beg of women or market-folk (ashdb-i aswdg), and you 
should not tell your secret to anyone unless you are sure that 
his money is lawful. As far as possible you should beg un- 
selfishly, and should not use the proceeds for worldly show 
and for housekeeping, or convert them into property. You 
should live in the present, and let no thought of the morrow 
enter your mind, else you will incur everlasting perdition. You 
should not make God a springe to catch alms, and you should 
not display piety in order that more alms may be given to 
you on account of your piety. I once met an old and venerable 
Sufi, who had lost his way in the desert and came, hunger- 
stricken, into the market-place at Kiifa with a sparrow .perched 
on his hand, crying: “Give me something for the sake of 
this sparrow!” The people asked him why he said this. He 
replied: “It is impossible that I should say ‘Give me some- 
thing for God’s sake!’ One must employ the intercession 
of an insignificant creature to obtain worldly goods.” 

This is but a small part of the obligations involved in begging. 
I have abridged the topic for fear of being tedious. 


Chapter concerning their Rules in Marriage and Celibacy and 
matters connected therewith. 


God hath said: “ They (women) ave a garment unto you and 
ye are a garment unto them” (Kor. ii, 183). And the Apostle 
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said: “Marry, that ye may multiply; for Í will vaunt you 
against all other nations on the Day of Resurrection, even in 
respect of the still-born.” And he said also: “The women who 
bring the greatest blessing are they who cost least to maintain, 
whose faces are comeliest, and whose dowries are cheapest.” 
Marriage is permitted to all men and women, and is obligatory 
on those who cannot abstain from what is unlawful, and is 
a sunna (i.e. sanctioned by the custom of the Apostle) for those 
who are able to support a family. Some of the Sufi Shaykhs 
hold marriage to be desirable as a means of quelling lust, and 
acquisition (of sustenance) to be desirable as a means of freeing 
the mind from anxiety. Others hold that the object of marriage 
is procreation ; for, if the child dies before its father, it will 
intercede for him (before God), and if the father dies first, the 
child will remain to pray for him.! The Apostle said : “ Women 
are married for four things : wealth, nobility, beauty, and religion. 
Do ye take one that is religious, for, after Islam, there is nothing 
that profits a man so much as a believing and obedient wife 
who gladdens him whenever he looks on her." And the Apostle 
said: “Satan is. with the solitary,” because Satan decks out 
lust and presents it to their minds. “No companionship is equal 
in reverence and security to marriage, when husband and wife 
are congenial and well-suited to each other, and no torment 
and anxiety is so great as an uncongenial wife. Therefore the 
dervish must, in the first place, consider what he is doing and 
picture in his mind the evils of celibacy and of marriage, in 
order that he may choose the state of which he can more easily 
overcome the evils. The evils of celibacy are two: (1) the 
neglect of an Apostolic custom, (2) the fostering of lust in the 
heart and the danger of falling into unlawful ways. The evils 
of marriage are also two: (1) the preoccupation of the mind 
with other than God, (2) the distraction of the body for the 
sake of sensual pleasure. The root of this matter lies in retire- 
ment and companionship. Marriage is proper for those who 


Y Here a story is told ofthe Caliph ‘Umar, who asked Umm Kulthüm, the 
Prophet's granddaughter, in marriage from her father ‘Ali. 
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prefer to associate with mankind, and celibacy is an ornament 
to those who seek retirement from mankind. The Apostle said: 
“Go: the recluses (al-mufarridtin) have preceded you." And 
Hasan of Basra says: “The lightly burdened shall be saved and 
the heavily laden shall perish.” Ibrahim Khawwás relates the 
following story : * I went to a certain village to visit a reverend 
man who lived there. When I entered his house I saw that 
it was clean, like a saint’s place of worship. In its two corners 
two niches (s/rdb) had been made; the old man was seated 
in one of them, and in the other niche an old woman was sitting, 
clean and bright: both had become weak through much 
devotion. They showed great joy at my coming, and I stayed 
with them for three days. When I was about to depart I asked 
the old man, ‘What relation is this chaste woman to you?’ 
He answered, ‘She is my cousin and my wife.’ I said, ‘ During 
these three days your intercourse with one another has been 
very like that of strangers,’ ‘Yes; said he, ‘it has been so for 
five and sixty years.’ I asked him the cause of this, He replied : 
“When we were young we fell in love, but her father would not 
give her to me, for he had discovered our fondness for each 
other. I bore this sorrow for a long while, but on her father’s 
death my father, who was her uncle, gave me her hand. On 
the wedding-night she said to me: “You know what happiness 
God has bestowed upon us in bringing us together and taking 
all fear away from our hearts. Let us therefore to-night refrain 
from sensual passion and trample on our desires and worship 
God in thanksgiving for this happiness" I said, “It is well.” 
Next night she bade me do the same, On the third night 
I said, “Now we have given thanks for two nights for your 
sake ; to-night let us worship God for my sake.” Five and sixty 
years have passed since then, and we have never touched one 
another, but spend all our lives in giving thanks for our 
happiness?” Accordingly, when a dervish chooses companion- 
ship, it behoves him to provide his wife with lawful food and 
pay her dowry out of lawful property, and not indulge in sensual 
pleasure so long as any obligation towards God, or any part of 
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His commandments, is unfulfilled. And when he performs his 
devotions and is about to go to bed, let him say, as in secret 
converse with God : “O Lord God, Thou hast mingled lust with 
Adam’s clay in order that the world may be populated, and 
Thou in Thy knowledge hast willed that I should have this 
intercourse. Cause it to be for the sake of two things: firstly, 
to. guard that which is unlawful by means of that which is 
lawful; and secondly, vouchsafe to me a child, saintly and 
acceptable, not one who will divert my thoughts from Thee." 
It is related that a son was born to Sahl b. *Abdalláh al-Tustarf. 
Whenever the child asked his mother for food, she used to bid 
him ask God, and while he went to the niche (m/4b) and 
bowed himself in prayer, she used secretly to give him what 
he wanted, without letting him know that his mother had given 
it to him, Thus he grew accustomed to turn unto God. One 
day he came back from school when his mother was absent, 
and bowed himself in prayer. God caused the thing that he 
sought to appear before him. When his mother came in she 
asked, “ Where did you get this?” He answered, “From the 
place whence it comes always.” 

The practice of an Apostolic rule of life must not lead the 
dervish to seek worldly wealth and unlawful gain or preoccupy 
his heart, for the’ dervish is ruined by the destruction of his 
heart, just as the rich man is ruined by the destruction of his 
house and furniture; but the rich man can repair his loss, 
while the dervish cannot. In our time it is impossible for 
anyone to have a suitable wife, whose wants are not excessive 
and whose demands are not unreasonable. Therefore many 
persons have adopted celibacy and observe the Apostolic 
Tradition : “The best of men in latter days will be those who 
are light of back," i.e. who have neither wife nor child. It is 
the unanimous opinion of the Shaykhs of this sect that the 
best and most excellent Súfís are the celibates, if their hearts 
are uncontaminated and if their natures are not inclined to 
sins and lusts. The vulgar, in gratifying their lusts, appeal 
to the Apostle’s saying, that the three things he loved in the 
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world were scent, women, and prayer, and argue that since he 
loved women marriage must be more excellent than celibacy. 
I reply: “ The Apostle also said that he had two trades, namely, 
poverty (fagr) and the spiritual combat (ýád): why, then, do 
ye shun these things? If he loved that (viz. marriage), this 
(viz. celibacy) was his trade. Your desires have a greater 
propensity to the former, but it is absurd, on that ground, to 
say that he loves what you desire. Anyone who follows his 
desires for fifty years and supposes that he is following the 
practice of the Apostle is in grave error.” A woman was the 
cause of the first calamity that overtook Adam in Paradise, 
and also of the first quarrel that happened in this world, 
i.e. the quarrel of Abel and Cain. A woman was the cause of 
the punishment inflicted on the two angels (Hárút and Marit) ; 
and down to the present day all mischiefs, worldly and religious 
have been caused by women. After God had preserved me 
for eleven years from the dangers of matrimony, it was my 
destiny to fall in love with the description of a woman whom 
I had never seen, and during a whole year my passion so 
absorbed me that my religion was near being. ruined, until at 
last God in His bounty gave protection to my wretched heart 
and mercifully delivered me. In short, Süfiism was founded 
on celibacy; the introduction of marriage brought about a 
change. There is no flame of lust that cannot be extinguished 
by strenuous effort, because, whatever vice proceeds from 
yourself, you possess the instrument that will remove it: 
another is not necessary for that purpose. Now the removal 
of lust may be effected by two things, one of which involves 
self-constraint (¢aal/uf), while the other lies outside the sphere 
of human action and mortification. The former is hunger, the 
latter is an agitating fear or a true love, which is collected by 
the dispersion of (sensual) thoughts :.a love which extends its 
empire over the different parts of the body and divests all the 
senses of their sensual quality. Ahmad Hammadi of Sarakhs, 
who went to Transoxania and lived there, was a venerable 
man. On being asked whether he desired to marry, he 
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answered: “No, because I am either absent from myself or 
present with myself: when I am absent, I have no consciousness 
of the two worlds; and when I am present, I keep my lower 
soul in such wise that when it gets a loaf of bread it thinks 
that it has got a thousand houris. It is a great thing to 
occupy the mind: let it be anxious about whatsoever you will.” 
Others, again, recommend that neither state (marriage or 
celibacy) should be regarded with predilection, in order that 
we may see what the decree of Divine providence will bring 
to light : if celibacy be our lot, we should strive to be chaste, 
and if marriage be our destiny, we should comply with the 
custom of the Apostle and strive to clear our hearts (of worldly 
anxieties). When God ordains celibacy unto a man, his 
celibacy should be like that of Joseph, who, although he was 
able to satisfy his desire for Zulaykhá, turned away from her 
and busied himself with subduing his passion and considering 
the vices of his lower soul at the moment when Zulaykhá was 
alone with him. And if God ordains marriage unto a man, 
his marriage should be like that of Abraham, who by reason 
of his absolute confidence in God put aside all care for his 
wife; and when Sarah became jealous he took Hagar and 
brought her to a barren valley and committed her to the care 
of God. Accordingly, a man is not ruined by marriage or by 
celibacy, but the mischief consists in asserting one’s will and 
in -yielding to one’s desires. The married man ought to 
observe the following rules. He should not leave any act of 
devotion undone, or let any “state” be lost or any “ time" be 
wasted. He should be kind to his wife and should provide 
her with lawful expenses, and he should not pay court to 
tyrants and governors with the object of meeting her expenses. 
He should behave thus, in order that, if a child is born, it may 
be such as it ought to be. A well-known story is told of 
Ahmad b. Harb of Níshápúr, that one day, when he was 
sitting with the chiefs and nobles of Níshápúr who had come 
to offer their respects to him, his son entered the room, drunk, 
playing a guitar, and singing, and passed by insolently without 
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heeding them. Ahmad, perceiving that they were put out of 
countenance, said: “What is the matter?” They replied: 
“We are ashamed that this lad should pass by you in such 
a state.” Ahmad ‘said: “He is excusable. One night my 
wife and I partook of some food that was brought to us from 
a neighbour’s house. That same night this son was begotten, 
and we fell asleep and let our devotions go. Next morning 
we inquired of our neighbour as to the source of the food that 
he had sent to us, and we found that it came from a wedding- 
feast in the house of a government official.” The following 
rules should be observed by the celibate. He must not see 
what is improper to see or think what is improper to think, 
and he must quench the flames of lust by hunger and guard 
his heart from this world and from preoccupation with 
phenomena, and he must not call the desire of his lower soul 
“knowledge” or “inspiration”, and he must not make the 
wiles (u '/‘ajabé) of Satan a pretext (for sin). If he acts 
thus he will be approved in Süfiism. 


CHAPTER XXIV. 


THE UNCOVERING OF THE TENTH VEIL: EXPLAINING 
THEIR PHRASEOLOGY AND THE DEFINITIONS OF THEIR 
TERMS AND THE VERITIES OF THE IDEAS WHICH ARE 
SIGNIFIED, 


Those employed in every craft and business, while discussing 
its mysteries with one another, make use of certain words and 
expressions of which the meaning is known only to themselves, 
Such expressions are invented for a double purpose: firstly, 
in order to facilitate the understanding of difficulties and bring 
them nearer to the comprehension of the novice; and secondly, 
in order to conceal the mysteries of that science from the 
uninitiated. The Súfís also have technical terms for the 
purpose of expressing the matter of their discourse and in 
order that they may reveal or disguise their meaning as they 
please. I will now explain some of these terms and distinguish 
between the significations attached to various pairs of words. 


Hál and Wagt. 

Wagt (time) is a term with which Súfís are familiar, and 
concerning which much has been said by the Shaykhs, but my 
object is to establish the truth, not to give long explanations. 
Wagt is that whereby a man becomes independent of the past 
and the future, as, for example, when an influence from God 
descends into his soul and makes his heart collected (sztame') 
he has no memory of the past and no thought of that which 
‘is not yet come. All people fail in this, and do not know 
what our past has been or what our future will be, except the 
possessors of wagt, who say: “Our knowledge cannot 
apprehend the future and the past, and we are happy with 
God in the present (andar wagt) If we occupy ourselves 
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with to-morrow, or let any thought of it enter our minds, we 
shall be veiled (from God), and a veil is a great distraction 
(garágandagt)" It is absurd to think of the unattainable. 
Thus Abú Sa‘id Kharrdz says: “ Do not occupy your precious 
time except with the most precious of things, and the most 
precious of human things is the state of being occupied between 
the past and the future.” And the Apostle said: “I have 
a time (wagé) with God, in which none of the cherubim nor 
any prophet rivals me,” that is to say, “in which the eighteen 
thousand worlds do not occur to my mind and have no worth 
in my eyes.” Therefore, on the night of the Ascension, when 
the kingdom of earth and heaven was arrayed before him in 
all its beauty, he did not look at anything (Kor. liii, 17), for 
Mustafa was noble (‘azéz), and the noble are not engrossed save 
by that which is noble. The “times” (azugdt) of the Unitarian 
are two: one in the state of loss (/agd) and one in the state 
of gain (wad), one in the place of union and one in the place 
of separation. At both these times he is overpowered (mag%úr), 
because both his union and his separation are effected by God 
without such volition or acquisition on his part as would make 
it possible to invest him with any attribute. When a man’s 
power of volition is cut off from him, whatever he does or 
experiences is the result of “time” (wag?). It is related that 
Junayd said: “I saw a dervish in the desert, sitting under 
a mimosa-tree in a hard and uncomfortable spot, and asked 
him what made him sit there so still. He answered: ‘I had 
a “time” and lost it here; now I am sitting and mourning,’ 
I inquired how long he had been there. He answered : ‘Twelve 
years, Will not the Shaykh offer up a prayer (himmati kunad) 
on my behalf, that perchance I may find my “time” again?’ 
I left him,” said Junayd, “and performed the pilgrimage and 
prayed for him. My prayer was granted. On my return 
I found him seated in the same place. ‘Why,’ I said, ‘do 
you not go from here, since you have obtained your wish ?’ 
He replied: ‘O Shaykh, I settled myself in this place of 
desolation where I lost my capital: is it right that I should 
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leave the place where I have found my capital once more and 
where I enjoy the society of God? Let the Shaykh go in 
peace, for I will mix my dust with the dust of this spot, that 
I may rise at the Resurrection from this dust which is the 
abode of my delight.” No man can attain to the reality of 
“time” by exerting his choice, for “time” is a thing that does 
not come within the scope of human acquisition, that it should 
be gained by effort, nor is it sold in the market, that anyone 
should give his life in exchange for it, and the will has no 
power either to attract or to repel it. The Shaykhs have said, 
“Time is a cutting sword,” because it is characteristic of 
a sword to cut, and “time” cuts the root of the future and the 
past, and obliterates care of yesterday and to-morrow from the 
heart. The sword is a dangerous companion: either it makes 
its master a king or it destroys him. Although one should 
pay homage to the sword and carry it on one’s own shoulder 
for a thousand years, in the moment of cutting it does not 
discriminate between its master’s neck and the neck of another. 
Violence (gaAr) is its characteristic, and violence will not 
depart from it at the wish of its master. 

Hál-(state) is that which descends upon “time” (wag?) and 
adorns it, as the spirit adorns the body. Wagt has need of “ál, 
for wagt is beautified by 4d/ and subsists thereby. When the 
owner of wagt comes into’ possession of /// he is no more 
subject to change and is made steadfast (»ustagim) in his state ; 
for, when he has ag? without Z4/, he may lose it, but when 
hdl attaches itself to him, all his state (rúagár) becomes wagt, 
and that cannot be lost: what seems to be coming and going 
(dmad shud) is really the result of becoming and manifestation 
(takawwun 1X suhúr), just as, before this, wag? descended on 
him who has it. He who is in the state of becoming (zzwfa- 
kawwin) may be forgetful, and on him who is thus forgetful 
hdl descends and wagt is made stable (mutamakkin) ; for the 
possessor of zvagt may become forgetful, but the possessor of 
hál cannot possibly be so. The tongue of the possessor of “ál 
is silent concerning his *ál, but his actions proclaim the reality 
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of his “ál. Hence that spiritual director said: “To ask about 
hál is absurd," because sál is the annihilation of speech (magd/). 
Master Abú ‘Ali Daqqaq says: “If there is joy or woe in this 
world or the next world, the portion of wag? is that (feeling) 
in which thou art" But “dl is not like this; when “á! comes 
on a man from God, it banishes all these feelings from his 
heart. Thus Jacob was a possessor of wagt: now he was 
blinded by separation, now he was restored to sight by union, 
now he was mourning and wailing, now he was calm and joyful. 
But Abraham was a possessor of ////: he was not conscious of 
separation, that he should be stricken with grief, nor of union, 
that he should be filled with joy. The sun and moon and stars 
contributed to his Zd/, but he, while he gazed, was independent 
of them; whatever he looked on, he saw only God, and he said: 
“T love not them that set” (Kor. vi, 76). . Accordingly, the world 
sometimes becomes a hell to the possessor of zvag/, because he 
is contemplating absence (ghaybat) and his heart is distressed 
by the loss of his beloved; and sometimes his heart is like 
a Paradise in the blessedness of contemplation, and every 
moment brings to him a gift and a glad message from God. 
On the other hand, it makes no difference to the possessor of 
Adal whether he is veiled by affliction or unveiled by happiness ; 
for he is always in the place of actual vision (yz). Hdl is an 
attribute of the object desired (surdd), while wag? is the rank 
of the desirer (zzurd). The latter is with himself in the pleasure 
of wagt, the former with God in the delight of “ál. How far 
apart are the two degrees! 


Magánm and Tamkín, and the difference between them. 


Magám (station) denotes the perseverance of the seeker in 
fulfilling his obligations towards the object of his search with 
strenuous exertion and flawless intention. Everyone who 
desires God has a station (sagd), which, in the beginning 
of his search, is a means whereby he seeks God. Although the 
seeker derives some benefit from every station through which 
he passes, he finally rests in one, because a station and the 
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quest thereof involve contrivance and design (tærkéb. ú Mila), 
not conduct and practice (rawésh % mu‘démalat). God hath said: 
“None of us but hath a certain station" (Kor. xxxvii, 164). The 
station of Adam was repentance (/awda?), that of Noah was 
renunciation (s#/d), that of Abraham was resignation (Zas/£z), 
that of Moses was contrition (ézddad), that of David was sorrow 
(zn), that of Jesus was hope (a4), that of John (the Baptist) 
was fear (kkawf), and that of our Apostle was praise (dhikr). 
They drew something from other sources by which they abode, 
but each of them returned at last to his original station. In 
discussing the doctrine of the Muhásibís, I gave a partial 
explanation of the stations and distinguished between /d/ and 
magám, Here, however, it is necessary to make some further 
remarks on this subject. You must know that the Way to God 
is of three kinds: (1) magdm, (2) hdl, (3) tamkin. God sent 
all the prophets to explain the Way and to elucidate the 
principle of the different stations. One hundred and twenty- 
four thousand apostles, and a few over that number, came 
with as many stations. On the advent of our Apostle a “ál 
appeared to those in each station and attained a pitch where 
all human acquisition was left behind, until religion was made 
perfect unto men, as God hath said: “ Zo-day I have perfected 
Jour religion for you and have completed My bounty unto you” 
(Kor. v, 5); then the ¢amkén (steadfastness) of the steadfast 
appeared; but if I were to enumerate every Ad/ and explain 
every magém, my purpose would be defeated. 

Tamhin denotes the residence of spiritual adepts in the abode 
of perfection and in the highest grade. Those in stations can 
pass on from their stations, but it is impossible to pass beyond 
the grade of tamkin, because magdm is the grade of beginners, 
whereas /æmkín is the resting-place of adepts, and magdmdt 
(stations) are stages on the way, whereas famkín is repose 
within the shrine. The friends of God are absent (from them- 
selves) on the way and are strangers (to themselves) in the 
stages: their hearts are in the presence (of God), and in the 
presence every instrument is evil and every tool is (a token of) 
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absence (from God) and infirmity. In the epoch of Paganism 
the poets used to praise men for noble deeds, but they did not 
recite their panegyric until some time had elapsed. When 
a poet came into the presence of the person whom he had 
celebrated, he used to draw his sword and hamstring his camel 
and then break his sword, as though to say : “I needed a camel 
to bring me from a far distance to thy presence, and a sword 
to repel the envious who would have hindered me from paying 
homage to thee: now that I have reached thee, I kill my camel, 
for I will never depart from thee again ; and I break my sword, 
for I will not admit into my mind the thought of being severed 
from thy court.” Then, after a few days, he used to recite his 
poem. Similarly, when Moses attained ta Za; z, God bade 
him put off his shoes and cast away his staff (Kor. xx, 12), 
these being articles of travel and Moses being in the presence 
of God, The beginning of love is search, but the end is rest: 
water flows in the river-bed, but when it reaches the ocean 
it ceases to flow and changes its taste, so that those who desire 
water avoid it, but those who desire pearls devote themselves 
to death and fasten the plummet of search to their feet and 
plunge headlong into the sea, that they may either gain the 
hidden pearl or lose their dear lives. And one of the Shaykhs 
says: “ Tamkín is the removal of ¢alwin.” Talwin also is 
a technical term of the Súfís, ad is closely connected in 
meaning with ‘amin, just as hdl is connected with magdm. 
The signification of talkvín is change and turning from one 
state to another, and the above-mentioned saying means that 
he who is steadfast (mutamakkin) is not vacillating (mutaraddid), 
for he has carried all that belongs to him into the presence of 
God and has erased every thought of other than God from his 
mind, so that no act that passes over him alters his outward 
predicament and no state changes his inward predicament. 
Thus Moses was subject to załwín: he fell in a swoon (Kor. 
vii, 139) when God revealed His glory to Mount Sinai; but 
Muhammad was steadfast: he suffered no change, although he 
was in the very revelation of glory from Mecca to a space of 
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two bow-lengths from God ; and this is the highest grade. Now 
tamkin is of two kinds—one referring to the dominant influence 
of God (shdhid-¢ hagg), and the other referring to the dominant 
influence of one’s self (shdhid-¢ khud). He whose tamkin is 
of the latter kind retains his attributes unimpaired, but he 
whose Zaun is of the former kind has no attributes; and 
the terms effacement (sahw), sobriety (sehw), attainment (dag), 
destruction (sa/q),! annihilation (fand), subsistence (aga), being 
(wujúd), and not-being (adam) are not properly applied to one 
whose attributes are annihilated, because a subject is necessary 
for the maintenance of these qualities, and when the subject is 
absorbed (sustaghrig) he loses the capacity for maintaining them. 


Muhédarat and Mukáshafat, and the difference between them. 


Muhédarat denotes the presence of the heart in the subtleties 
of demonstration (daydn), while mukdshafat denotes the presence 
of the spirit (sérr) in the domain of actual vision (Zyéz). 
Muhddarat refers to the evidences of God's signs (dyd) and 
mukáshafat to the evidences of contemplation (smushéhaddt). 
The mark of suhddarat is continual meditation upon God's 
signs, while the mark of mukdshafat is continual amazement 
at God’s infinite greatness. There is a difference between one 
who meditates upon the Divine acts and one who is amazed 
at the Divine majesty: the one is a follower of friendship, the 
other is a companion of love. When the Friend of God 
(Abraham) looked on the kingdom of heaven and meditated 
on the reality of its existence, his heart was made “ present” 
(hddir) thereby : through beholding the act he became a seeker 
of the Agent; his * presence " (udír) made the act a proof 
of the Agent, and in perfect gnosis he exclaimed : “ / turn my 
face with true belief unto Him who created the heavens and the 
earth” (Kor. vi, 79). But when the Beloved of God (Muhammad) 
was borne to Heaven he shut his eyes from the sight of 
all things; he saw neither God's act nor created beings 


1 Mahg denotes annihilation of a man’s being in the essence of God, while maz 
denotes annihilation of his actions in the action of God (Jurjání, Ta‘rifát). 
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nor himself, but the Agent was revealed to him, and in that 
revelation (kash/) his desire increased : in vain he sought vision, 
proximity, union; in proportion as the exemption (¢anzdh) of 
his Beloved (from all such conceptions) became more manifest 
to him the more did his desire increase; he could neither turn 
back nor go forward, hence he fell into amazement. Where 
friendship was, amazement seemed infidelity, but where love 
was, union was polytheism, and amazement became the sole 
resource, because in friendship the object of amazement was 
being (Aas?Z), and such amazement is polytheism, but in love 
the object of amazement was nature and quality (chigiinag?), 
and this amazement is unification (¢awhfd), In this sense 
Shiblí used always to say: “O Guide of the amazed, increase 
my amazement!” for in contemplation (of God) the greater 
one’s amazement the higher one’s degree. The story of Abu 
Sa'íd Kharráz and Ibráhím b. Sa'd *Alawí! is well known—how 
they saw a friend of God on the seashore and asked him * What 
is the Way to God?” and how he answered that there are two 
ways to God, one for the vulgar and one for the elect. .When 
they desired him to explain this he said: “The way of the 
vulgar is that on which you are going: you accept for some 
cause and you decline for some cause; but the way of the elect 
is to see only the Causer, and not to see the cause.” The true 
meaning of these anecdotes has already been set forth. 


Qabd and Bast, and the difference between them. 


Qabd (contraction) and dast (expansion) are two involuntary 
states which cannot be induced by any human act or banished 
by any human exertion. God hath said: “God contracts and 
expands” (Kor. ii, 246). Qabd denotes the contraction of the 
heart in the state of being veiled (47/42), and £as? denotes the 
expansion of the heart in the state of revelation (Zas7f). Both 
states proceed from God without effort on the part of Man. 
The gabd of gnostics is like the fear of novices, and the bast 
of gnostics is like the hope of novices, This is the sense in 
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which the Sufis use the terms gabd and dast, Some Shaykhs 
hold that gabd is superior in degree to bast, for two reasons: 
(1) it is mentioned before ast in the Koran, (2) gaéd involves 
dissolution and oppression, whereas das¢ involves nutrition and 
favour: it is undoubtedly better to dissolve one’s humanity 
and oppress one’s lower soul than to foster and favour them, 
since they are the greatest veil (between Man and God), 
Others, again, hold that das¢ is superior to gadd. The fact, 
they say, that gaðd is mentioned before óast in the Koran shows 
the superiority of óast, for the Arabs are accustomed to mention 
in the first place that which is inferior in merit, e.g. God Hath 
said: “ There is one of them who injures his own soul, and one who 
keeps the middle way, and one who outstrips the others in good 
works by the permission of God” (Kor. xxxv, 29). Moreover, 
they argue that in Jas? there is joy and in gabd grief; gnostics 
feel joy only in union with the object of knowledge, and grief 
only in separation from the object of desire, therefore rest in 
the abode of union is better than rest in the abode of separation, 
My Shaykh used to say that both gadd@ and dast are the result 
of one spiritual influence, which descends from God on Man, 
and either fills the heart with joy and subdues the lower soul 
or subdues the heart and fills the lower soul with joy ; in the 
latter case contraction (gabd) of the heart is expansion (das?) 
of the lower soul, and in the former case expansion of the heart 
is contraction of the lower soul. He who interprets this matter 
otherwise is wasting his breath. Hence Bayazid said: “ The 
contraction of hearts consists in the expansion of souls, and 
the expansion of.hearts in the contraction of souls" The 
contracted soul is guarded from injury, and the expanded heart 
is restrained from falling into defect, because jealousy is the 
rule in love, and contraction is a sign of God's jealousy ; and 
it is necessary that lovers should réproach one another, and 
expansion is a sign of mutual reproach. It is a well-known 
tradition that John wept ever since he was born, while Jesus 
smiled ever since he was born, because John was in contraction 
and Jesus in expansion. When they met John used to say, 
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* O Jesus, hast thou no fear of being cut off (from God)?" and 
Jesus used to say, “O John, hast thou no hope of God’s mercy ? 


Neither thy tears nor my smiles will change the eternal decree 
of God.” 


Uns and Haybat, and the difference between them. 


Uns (intimacy) and haybat (awe) are two states of the 
dervishes who travel on the Way to God. When God manifests 
His glory to a man’s heart so that His majesty (jaldl) pre- 
dominates, he feels awe (/arðat), but when God's beauty 
(gama?) predominates he feels intimacy (wns): those who feel 
awe are distressed, while those who feel intimacy are rejoiced, 
There is a difference between one who is burned by His 
majesty in the fire of love and one who is illuminated by His 
beauty in the light of contemplation. Some Shaykhs have 
said that Aaybat is the degree of gnostics and uns the degree 
of novices, because the farther one has advanced in the presence 
of God and in divesting Him of attributes the more his heart 
is overwhelmed with awe and the more averse he ‘is to intimacy, 
for one is intimate with those of one’s own kind, and intimacy 
with God is inconceivable, since no homogeneity or resemblance 
can possibly exist between God and Man. If intimacy is 
possible, it is possible only with the praise (dikr) of Him, 
which is something different from Himself, because that is 
an attribute of Man; and in love, to be satisfied with another 
than the Beloved is falsehood and pretension and self-conceit. 
Haybat, on the other hand, arises from contemplating greatness, 
which is an attribute of God, and there is a vast difference 
between one whose experience proceeds from himself through 
himself and one whose experience proceeds from the annihila- 
tion of himself through the subsistence of God. It is related 
that Shibli said: “For a long time I used to think that I was 
rejoicing in the love of God and was intimate with con- 
templation of Him: now I know that intimacy is impossible 
except with a congener.” Some, however, allege that haybat 
is a corollary of separation and punishment, while „ws is the 
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result of union and mercy; therefore the friends of God must 
be guarded from the consequences of haybat and be attached 
to uns, for uns involves love, and as homogeneity is impossible 
in love (of God), so it is impossible in zzs. My Shaykh used 
to say: “I wonder at those who declare intimacy with God 
to be impossible, after God has said, ‘ Verily My servants, and 
‘Say to My servants’,and ‘When My servants shall ask thee’, 
and ‘O My servants, no fear shall come on you this day, and ye 
shall not grieve’ (Kor. xliii, 68). A servant of God, seeing this 
favour, cannot fail to love Him, and when he has loved he will 
become intimate, because awe of one’s beloved is estrangement 
(bégénagt), whereas intimacy is oneness (yagánagí). It is 
characteristic of men to become intimate with their benefactors, 
and inasmuch as God has conferred on us so great benefits 
and we have knowledge of Him, it is impossible that we should 
talk of awe.” I, ‘Alf b. ‘Uthman al-Julldbi, say that both parties 
in this controversy are right, because the power of “aybat is 
exerted upon the lower soul and its desires, and tends to 
annihilate human nature, while the power of xws is exerted 
upon the heart.and tends to foster gnosis in the heart. There- 
fore God annihilates the souls of those who love Him by 
revealing His majesty and endows their hearts with everlasting 
life by revealing His beauty. The followers of annihilation 
(fand) regard haybat as superior, but the followers of subsistence 
(baqá) prefer uns. 


Qahr and Lutf, and the difference between them. 


These two expressions are used by the Süfís in reference to 
their own state. By gahr (violence) they signify the reinforce- 
ment given to them by God in annihilating their desires and 
in restraining the lower soul from its concupiscence; and by 
lutf (kindness) they signify God’s help towards the subsistence 
of their hearts and towards the continuance of contemplation 
and towards the permanence of ecstasy in the degree of stead- 
fastness (¢stigdimat). The adherents of /uzf say Divine grace 
(kardmat) is the attainment of one’s desire, but the others say 
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that Divine grace is this—that God through His will should 
resfrain a man from his own will and should overpower him 
with will-lessness (déurdd/), so that if he were thirsty and 
plunged into a river, the river would become dry. It is related 
that in Baghdád were two eminent dervishes, the one a believer 
in gar and the other a believer in /u/f, who were always 
quarrelling and each preferring his own state to that of his 
neighbour. The dervish who preferred /uzf set out for Mecca 
and entered the desert, but never reached his destination. No 
news of him was heard for many years, but at last he was seen 
by a traveller on the road between Mecca and Baghdad. 
“O my brother,” he said, “when you return to ‘Irdq tell my 
. friend at Karkh that if he wishes to see a desert, with all 
its hardships, like Karkh of Baghdad, with all its marvels, 
let him come here, for this desert is Karkh to me!” When 
the traveller arrived at Karkh he delivered this message to 
the other dervish, who said: “On your return, tell him that 
there is no superiority in the fact that the desert has been 
made like Karkh to him, in order that he may not flee from 
the court (of God); the superiority lies in the fact that Karkh, 
with all its wondrous opulence, has been made to me like 
a painful desert, and that nevertheless I am happy here." 
And it is related that Shiblí said, in his secret converse with 
God: “O Lord, I will not turn from Thee, although Thou 
shouldst make the heaven a collar for my neck and the earth 
a shackle for my foot and the whole universe athirst for my 
blood.” My Shaykh used to say: “One year a meeting of 
the saints of God took place in the midst of the desert, and 
I accompanied my „spiritual director, Husri, to that spot. 
I saw some of them approaching on camels, some borne on 
thrones, and some flying, but Husrí paid no heed to them. 
Then I saw a youth with torn shoes and a broken staff. His 
feet could scarcely support him, and his head was bare and 
his body emaciated. As soon as he appeared Husrí sprang 
up and ran to meet him and led him to a lofty seat. This 
astonished me, and afterwards I questioned the Shaykh about 
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the youth. He replied: ‘He is one of God’s saints who does 
not follow saintship, but saintship follows him; and he pays 
no attention to miracles (Zardmdt).” In short, what we 
choose for ourselves is noxious to us. I desire only that God 
should desire for me, and therein preserve me from the evil 
thereof and save me from the wickedness of my soul. If He 
keep me in gar I do not wish for /u£f, and if He keep me in 
lutf I do not wish for gar. I have no choice beyond His 
choice. 


Nafy and Jthbát, and the difference between them. 


The Shaykhs of this Path give the names of za/y (negation) 
and z4bdt (affirmation) to the effacement of the attributes of 
humanity by the affirmation of Divine aid (7277). By negation 
they signify the negation of the attributes of humanity, and 
by affirmation they mean the affirmation of the power of the 
Truth, because effacement (saw) is total loss, and total 
negation is applicable only to the attributes ; for negation of the 
essence is impossible while the Universal (£zZ/ryyaz) subsists. 
It is necessary, therefore, that blameworthy attributes should 
be negated by the affirmation of praiseworthy qualities, i.e. the 
pretension to love of God is negated by affirmation of the 
reality, for pretension is one of the vanities of the lower soul. 
But the Sufis, when their attributes are overpowered by the 
might of the Truth, habitually say that the attributes of 
humanity are negated by affirming the subsistence of God. 
This matter has already been discussed in the chapter. on 
poverty and purity and in that on annihilation and subsistence. 
They say also that the words in question signify the negation 
of Man’s choice by the affirmation of God’s choice. Hence 
that blessed one said: “God’s choice for His servant with 
His knowledge of His servant is better than His servant’s 
choice for himself with his ignorance of his Lord,” because 
love, as all agree, is the negation of the lover’s choice by 
affirmation of the Beloved’s choice. I have read in the 
Anecdotes that a dervish was drowning in the sea, when 
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some one cried: “ Brother, do you wish to be saved?" He 
said: “No.” “Then do you wish-to be drowned?” “No.” 
“It is a wonder that- you will not choose either to die or to 
be saved.” “What have I to do with safety,” said the dervish, 
“that I should choose it? My choice is that God should 
choose for me.” The Shaykhs have said that negation of one’s 
own choice is the least grade in love. Now, God’s choice has 
no beginning in time and cannot possibly be negated, but 
Man's choice is accidental ('aragf) and admits of negation, and 
must be trodden under foot, that the eternal choice of God 
may subsist for ever.1 There has been much debate on this 
matter, but my sole aim is that you should know the significa- 
tion of the terms used by the Súfís. I have mentioned some 
of these, e.g., jam“ and tafriga, and faná and bagá, and ghaybat 
and “udúr, and sukr and sahw, in the chapter tréating of the 
doctrines of the Súfís, and you must look there for the 
explanation of them. 


Musdémarat and Muhddathat, and the difference between them. 


These terms denote two states of the perfect Sufi. Muhd- 
dathat (conversation) is really spiritual talk conjoined with 
silence of the tongue, and musdmarat (nocturnal discourse) is 
really continuance of umrestraint (/zdiséé) combined with 
concealment of the most secret thoughts (4é¢mdn-i sirr). The 
outward meaning of musdmarai is a spiritual state (wagé/) 
existing between God and Man at night, and suhddathat is 
a similar state, existing by day, in which there is exoteric and 
esoteric conversation. Hence secret prayers (sundjdt) by night 
are called smusdémarat, while invocations made by day are called 
muhddathat. The daily state is based on revelation (kasf), 
and the nightly state on occultation (sar) In love musámarat 
is more perfect than muhddathat, and is connected with the 
state of the Apostle, when God sent Gabriel to him with 
Buráq and conveyed him by night from Mecca to a space of 


1 Here the author refers to the example of Moses, whose prayer for vision of God 
was refused (Kor. vii, 139), because he was exercising his own choice. 
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two bow-lengths from His presence. The Apostle conversed 
secretly with God, and when he reached the goal his tongue 
became dumb before the revelation of God’s majesty, and his 
heart was amazed at His infinite greatness, and he said: 
“I cannot tell Thy praise.” Mzhddathat is connected with 
the state of Moses, who, seeking communion with God, after 
forty days came to Mount Sinai and heard the speech of God 
and asked for vision of Him, and failed of his desire. There is 
a plain difference between one who was conducted (Kor. xvii, 1) 
and one who came (Kor. vii, 139). Night is the time when 
lovers are alone with each other, and day is the time when 
servants wait upon their masters. Wher a servant transgresses 
he is reprimanded, but a lover has no law by the transgression 
of which he should incur blame, for lovers cannot do anything 
displeasing to each other. 


‘Ilm al- Yaqin and ‘Ayn al- Yaqin and Hagg al- Yagín, and the 
difference between them. 


According to the principles of theology, all these expressions 
denote knowledge (‘/m). Knowledge without certain faith 
(vagtn) in the reality of the object known is not knowledge, 
but when knowledge is gained that which is hidden is as that 
which is actually seen. The believers who shall see God on 
the Day of Judgment shall see Him then in the same wise 
as they know Him now: if they shall see Him otherwise, 
either their vision will be imperfect then or their knowledge 
is faulty now. Both these alternatives are in contradiction 
with unification (¢awdd), which requires that men's knowledge 
of God should be sound to-day and their vision of God should 
be sound to-morrow. Therefore certain knowledge (‘in-i yagin) 
is like certain sight ('ays-z yagí£s), and certain truth (Zagg-i 
yagín) is like certain knowledge. Some have said that 'ayz 
al-yagín is the complete absorption (¢stighrdq) of knowledge 
in vision, but this is impossible, because vision is an instrument 
for the attainment of knowledge, like hearing, etc.: since know- 
ledge cannot be absorbed in hearing, its absorption in vision is 
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equally impossible. By ‘cz al-yagin the Sufis mean knowledge 
of (religious) practice in this world according to the Divine 
commandments; by ‘ayn al-yagin they mean knowledge of 
the state of dying („az“) and the time of departure from this. 
world; and by “agg al-yagin they mean intuitive knowledge 
of the vision (of God) that will be revealed in Paradise, and of 
its nature. Therefore ‘/m al-yagin is the rank of theologians 
(‘ulamd) on account of their correct observance of the Divine 
commands, and ‘ayz al-yagin is the station of gnostics (‘drifan) 
on account of their readiness for death, and agg al-yagin is 
the annihilation-point of lovers (dústán) on account of their 
rejection of all created things. Hence ‘cd al-yagin is obtained 
by self-mortification (sthadat), and ‘ayn al-yagin by intimate 
familiarity (szdnasat), and hagg alyagin by contemplation 
(mushéhadat). The first is vulgar, the second is elect, and the 
third is super-elect (Aidss al-khdss). 


‘Ilm and Marifat, and the difference between them. 


Theologians have made no distinction between ‘z/m and 
ma'rifat, except when they say that God may be called “áli 
(knowing), but not ‘éríf (gnostic), inasmuch as the latter epithet 
lacks Divine blessing. But the Sufi Shaykhs give the name 
of ma‘rifat (gnosis) to every knowledge that is allied with 
(religious) practice and feeling (/ál), and the knower of which 
expresses his feeling; and the knower thereof they call ‘drif 
On the other hand, they give the name of ‘z/z to every know- 
ledge -that is stripped of spiritual meaning and devoid of 
religious practice, and one who has such knowledge they call 
‘álim. One, then, who knows the meaning and reality of 
a thing they call ‘ézf (gnostic), and one who knows merely the 
verbal expression and keeps it in his memory without keeping 
the spiritual reality they call ‘é/z. For this reason, when the 
Sufis wish to disparage a rival they call him ddnishmand 
(possessing knowledge). To the vulgar this seems objectionable, 
but the Sufis do not intend to blame the man for having 
acquired knowledge, they blame him for neglecting the practice 
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of religion, because the ‘d/é7 depends on himself, but the ‘dif 
depends on his Lord. This question has been discussed at 
length in the chapter entitled “The Removal of the Veil of 
Gnosis”, and I need not say any more now. 


Shart‘at and Hag/gat, and the difference between them. 


These terms are used by the Süfís to denote soundness of 
the outward state and maintenance of the inward state. Two 
parties err in this matter: firstly, the formal theologians, who 
assert that there is no distinction between s/ard‘at (law) and 
hagigat (truth), since the Law is the Truth and the Truth is 
the Law ; secondly, some heretics, who hold that it is possible 
for one of these things to subsist without the other, and declare 
that when the Truth is revealed the Law is abolished. This is 
the doctrine of the Carmathians (Qardmita) and the Shfites 
and their satanically inspired followers (suwaswisdn). The 
proof that the Law is virtually separate from the Truth lies 
in the fact that in faith belief is separate from profession ; and 
the proof that the Law and the Truth are not fundamentally 
separate, but are one, lies in the fact that belief without 
profession is not faith, and conversely profession without belief 
is not faith; and there is a manifest difference between 
profession and belief. Z7agígat, then, signifies a reality which 
does not admit of abrogation and remains in equal force from 
the time of Adam to the end of the world, like knowledge of 
God and like religious practice, which is made perfect by 
sincere intention ; and sZa7'a£ signifies a reality which admits 
of abrogation and alteration, like ordinances and command- 
ments. Therefore sharf‘at is Man’s act, while Zag£gat is God's 
keeping and preservation and protection, whence it follows that 
shart‘at cannot possibly be maintained without the existence of 
haqiqat, and hag¢égat cannot be maintained without observance 
of skaríʻat Their mutual relation may be compared to that 
of body and spirit: when the spirit departs from the body the 
living body becomes a corpse and the spirit vanishes like wind, 
for their value depends on their conjunction with one another. 


384 KASHF AL-MAHJUB. 


Similarly, the Law without the Truth is ostentation, and the 
Truth without the Law is hypocrisy. God hath said: “Who- 
soever mortify themselves for Our sake, We will assuredly 
guide them in Our ways” (Kor. xxix, 69): mortification is 
Law, guidance is Truth; the former consists in a man's 
observance of the external ordinances, while the latter consists 
in God’s maintenance of a man’s spiritual feelings. Hence the 
Law is one of the acts acquired by Man, but the Truth is one 
of the gifts bestowed by God. 

Another class of terms and expressions are used by the 
Sufis metaphorically. These metaphorical terms are more 
difficult to analyse and interpret, but I will explain them 
concisely. 

Hagg. By kaqq (truth) the Sufis mean God, for Zagg is one 
of the names of God, as He hath said: “ Ths zs because God ís 
the Truth” (Kor. xxii, 6). 

Hagígat. By this word they mean a man’s dwelling in the 
place of union with God, and the standing of his heart in the 
place of abstraction (¢anzéh). 

Khatarát. Any judgments of separation (a/kám-i tafríg) 
that occur to the mind. 

Watandt. Any Divine meanings that make their abode in 
the heart. 

Tams. Negation of a substance of which some trace is left. 

Rams. Negation of a substance, together with every trace 
thereof, from the heart. 

‘Al@’ig. Secondary causes to which seekers of God attach 
themselves and thereby fail to gain the object of their desire. 

Wasd'it. Secondary causes to which seekers of God attach 
themselves and thereby gain the object of their desire. 

Zawéid. Excess of lights (spiritual illumination) in the 
heart. 

Fawd'id. The apprehension by the spirit of what it cannot 
do without. 

Malja’. The heart's confidence in the attainment of its 
desire. 
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Manjá. The heart's escape from the place of imperfection. 

Kulliyyat. The absorption (ZsZg4rdg) of the attributes of 
humanity in the Universal (£uZZyyat). 

Lawdá'ih. Affirmation of the object of desire, notwithstanding 
the advent of the negation thereof (/thddt-¢ muréd bá wurúd-i 
nafy-t án). 

Lawdmi‘. The manifestation of (spiritual) light to the heart 
while its acquirements ( fazud'zd) continue to subsist. 

Tawál“ The appearance of the splendours of (mystical) 
knowledge to the heart. 

Tawdrig. That which comes into the heart, either with glad 
tidings or with rebuke, in secret converse (with God) at night. 

Latá'if. ÁA symbol (¢shérat¢), presented to the heart, of 
subtleties of feeling. 

Sirr. Concealment of feelings of love. 

Najwd. Concealment of imperfections from the knowledge 
of other (than God). 

Ishérat. Giving information to another of the object of 
desire, without uttering it on the tongue. 

Ímá. Addressing anyone allusively, without spoken or 
unspoken explanation (ó€ tbárat ú ishárat). 

Wárid. The descent of spiritual meanings upon the heart. 

Intibáh. The departure of heedlessness from the heart. 

Ishtibéh, Perplexity felt in deciding between truth and 
falsehood. 

Qarár. The departure of vacillation from the reality of one's 
feeling. 

Inzi‘d. The agitation of the heart in the state of ecstasy 
(waja). 


Another class of technical terms are those which the Süfís 
employ, without metaphor, in unification (ZazeZíg) and in 
setting forth their firm belief in spiritual realities. 


‘Alam. The term ‘dlam (world) denotes the creatures of 
God. It is said that there are 18,000 or 50,000 worlds. 
Philosophers say there are two worlds, an upper and a lower, 

2C 
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while theologians say that ‘d/am is whatever exists between 
the Throne of God and the earth. In short, ‘d/am is the 
collective mass of created things. The Süfís speak of the 
world of spirits (a7ze) and the world of souls (mufzüs), but 
they do not mean the same thing as the philosophers. What 
they mean is “the collective mass of spirits and souls”. 

Muhdath. Posterior in existence, i.e. it was not and 
afterwards was. 

Qadim. Anterior in existence, i.e. it always was, and its 
being was anterior to all beings. This is nothing but God. 

Azal. That which has no beginning. 

Abad. That which has no end. 

Dhét. The being and reality of a thing. 

Sifat. That which does not admit of qualification (na't), 
because it is not self-subsistent. 

Ism. That which is not the object named (gayr-i 
musammé). 

Tasmiyat. Information concerning the object named. 

Nafy. That which entails the non-existence of every object 
of negation. 

Ithbát. That which entails the existence of every object of 
affirmation. 

Sirydén. The possibility of the existence of one thing with 
another. 

Didddén. The impossibility of the existence of one thing 
simultaneously with the existence of another. 

GAayrán. 'The possibility of the existence of either of two 
things, notwithstanding the annihilation of the other. 

Jawhar. The basis (asl) of a thing ; that which is self- 
subsistent. 

‘Arad. That which subsists in 7azoZar (substance). 

Jism. That which is composed of separate parts. 

Swdl. Seeking a reality. 

Jarváb. Giving information concerning the subject-matter of 
a question (sæ ál). 

Husn. That which is conformable to the (Divine) command. 
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Qubh. That which is not conformable to the (Divine) 
command. 

Safah. Neglect of the (Divine) command. 

Zulm. Putting a thing in a place that is not worthy of it, 

‘Adl. Putting everything in its proper place. 

Malik. He with whose actions it is impossible to interfere. 


Another class of terms requiring explanation are those which 
are commonly used by the Súfís in a mystical sense that is not 
familiar to philologists. 


Kátir. By khétir (passing thought) the Sútís signify the 
occurrence in the mind of something which is quickly removed 
by another thought, and which its owner is able to repel from 
his mind. Those who have such thoughts follow the first 
thought in matters which come directly from God to Man. It 
is said that the thought occurred to Khayr Nassáj that Junayd 
was waiting at his door, but he wished to repel it. The same 
thought returned twice and thrice, whereupon he went out and 
discovered Junayd, who said to him: “If you had followed the 
first thought it would not have been necessary for me to stand 
here all this time.” How was Junayd acquainted with the 
thought which occurred to Khayr? This question has been 
asked, and has been answered by the remark that Junayd was 
Khayrs spiritual director, and a spiritual director cannot 
fail to be acquainted with all that happens to one of his 
disciples. 

Wági'a. By wdgi‘a they signify a thought which appears in 
the mind and remains there, unlike #/d¢zr, and which the seeker 
has no means whatever of repelling: thus they say, &Zafara 
‘alé qalbé, “it occurred to my mind,” but waga‘a ff galbé, “ it 
sank into my mind." All minds are subject to £/dzr (passing 
thought), but zvágr“a is possible only in a mind that is entirely 
filled with the notion of God. Hence, when any obstacle appears 
to the novice on the Way to God, they call it “a fetter” (gad) 
and say: “A weégi‘a has befallen him.” Philologists also use 
the term zeágz'a to signify any difficult question, and when it is 


388 KASHF AL-MAHJUB. 


answered satisfactorily they say, wdg7‘a hall shud, "the difficulty 
is solved.” But the mystics say that zvágz“a is that which is 
insoluble, and that whatever is solved is a £Adfir, not a wagi‘a, 
since the obstacles which confront mystics are not unimportant 
matters on which varying judgments are continually being 
formed. 

Ikhtiyár. By ikhtiydér they signify their preference of God’s 
choice to their own, i.e. they are content with the good and 
evil which God has chosen for them. A man's preference of 
God's choice is itself the result of God's choice, for unless God 
had caused him to have no choice, he would never have let his 
own choice go. When Abú Yazíd was asked, “Who is the 
prince (amér)?” he replied, * He to whom no choice is left, 
and to whom God's choice has become the only choice." It is 
related that Junayd, having caught fever, implored God to give 
him health. A voice spoke in his heart: * Who art thou to 
plead in My kingdom and make a choice? I can manage My 
kingdom better than thou. Do thou choose My choice instead 
of coming forward with ‘hine.” 

Imtihán. By this expression they signify the probation of 
the hearts of the saints by diverse afflictions which come to 
them from God, such as fear, grief, contraction, awe, etc. God 
hath said : * They whose hearts God hath proved for piety’s sake : 
they shall win pardon and a great reward” (Kor. xlix, 3). This 
is a lofty grade. 

Balé. By bald (affliction) they signify the probation of the 
bodies of God’s friends by diverse troubles and sicknesses and 
tribulations. The more severely a man is afflicted the nearer 
does he approach unto God, for affliction is the vesture of the 
saints and the cradle of the pure and the nourishment of the 
prophets. The Apostle said, “We prophets are the most 
afflicted of mankind ;” and he also said, “The prophets are the 
most afflicted of mankind, then the saints, and then other men 
according to their respective ranks.” Ba/d is the name of 
a tribulation, which descends on the heart and body of a true 
believer and which is really a blessing; and inasmuch as 
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the mystery thereof is concealed from him, he is divinely 
recompensed for supporting the pains thereof. Tribulation 
that befalls unbelievers is not affliction (da/é), but misery 
(shagdwat), and unbelievers never obtain relief from misery. 
The degree of da/é is more honourable than that of zz utn, 
for zmtihdn affects the heart only, whereas da/dé affects both the 
heart and the body and is thus more powerful. 

Tahalli. Imitation of praiseworthy people in word and deed. 
The Apostle said : “ Faith is not acquired by ZaZa/// (adorning 
one's self with the qualities of others) and samanné (wishing), 
but it is that which sinks deep into the heart and is verified 
by action.” Takallí, then, is to imitate people without really 
acting like them. Those who seem to be what they are 
not will soon be put to shame, and their secret character will 
be revealed. In the view of spiritualists, however, they are 
already disgraced and their secret character is clear. 

Tajallé. The blessed effect of Divine illumination on the 
hearts of the blest, whereby they are made capable of seeing 
God with their hearts. The difference between spiritual vision 
(ruyat ba-dil) and actual vision (rw'yat-i án) is this, that 
those who experience /a7a/// (manifestation of God) see or do 
not see, according as they wish, or see at one time and do not 
see at another time, while those who experience actual vision 
in Paradise cannot but see, even though they wish not to see ; 
for it is possible that Za/a/// should be hidden, whereas zu'yaz 
(vision) cannot possibly be veiled. 

Takhallt. Turning away from distractions which prevent 
a man from attaining to God. One of these is the present world, 
of which he should empty his hands; another is desire for the 
next world, of which he should empty his heart; a third is 
indulgence in vanity, of which he should empty his spirit; and 
a fourth is association with created beings, of which he should 
empty himself and from the thought of which he should dis- 
engage his mind. 

Shurid. The meaning of shurid is “seeking restlessly to 
escape from (worldly) corruptions and veils”; for all the 
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misfortunes of the seeker arise from his being veiled, and when 
the veil is lifted he becomes united with God. The Sufis apply 
the term skurid to his becoming unveiled (zsfér) and his using 
every resource for that purpose ; for in the beginning, ie. in 
search, he is more restless; in the end, ie. in union, he becomes 
more steadfast. 

Qustid. By qusid (aims) they signify perfect resolution to 
seek the reality of the object of search. The aims of the Süfís 
do not depend on motion and rest, because the lover, although 
he be at rest in love, is still pursuing an aim (gásid). In this 
respect the Süfís differ from ordinary men, whose aims produce 
in them some effect outwardly or inwardly ; whereas the lovers 
of God seek Him without any cause and pursue their aim 
without movement of their own, and all their qualities are 
directed towards that goal. Where love exists, all is an aim. 

Jstind* By this term they mean that God makes a man 
faultless through the annihilation of all his selfish interests and 
sensual pleasures, and transforms in him the attributes of his 
lower soul, so that he becomes selfless. This degree belongs 
exclusively to the prophets, but some Shaykhs hold that it may 
be attained by the saints also. 

Tstifá. This signifies that God makes a man’s heart empty 
to receive the knowledge of Himself, so that His knowledge 
(ma'rifat) diffuses its purity through his heart. In this degree 
all believers, the vulgar as well as the elect, are alike, whether 
they are sinful or pious or saints or prophets, for God hath said : 
“ We have given the Book as a heritage unto those of our servants 
whom We have chosen (istafaynd): some of them are they who 
injure their own souls; some are they who keep the mean ; and 
some are they who excel in good works” (Kor. xxxv, 29). 

Tstilám. The manifestations (¢ajalliydt) of God which cause 
a man to be entirely overpowered by a merciful probation 
(émtihdén), while his will is reduced to naught. Qalb-< mumtahan, 
“a proved heart," and galb-¢ mustalam, “a destroyed heart,” 
bear the same meaning 


Sy 


although in the current usage of Sufi 
phraseology zszz/d is more particular and exquisite than zzz. 
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Rayn. A veil on the heart, i.e. the veil of infidelity and error, 
which cannot be removed except by faith. God hath said, 
describing the hearts of the unbelievers (Kor. Ixxxiii, 14): “By 
no means, but what they used to do hath covered their hearts” 
(tána “alá qulúbihim). Some have said that ræy cannot possibly 
be removed in any manner, since the hearts of unbelievers are 
not capable of receiving Islam, and those who do receive it must 
have been, in the foreknowledge of God, true believers. 

Ghayn. A veil on the heart which is removed by asking 
pardon of God. It may be either thin or dense. The latter is 
for those who forget (God) and commit great sins; the former is 
for all, not excepting saint or prophet. Did not the Apostle 
say, “Verily, my heart is obscured (yughdnu ‘ald galbi), and 
verily I ask pardon of God a hundred times every day.” For 
removing the dense veil a proper repentance is necessary, and 
for removing the thin veil a sincere return to God. Repentance 
(tawbat) is a turning back from disobedience to obedience, and 
return (74i) is a turning back from self to God. Repentance 
is repentance from sin : the sin of common men is opposition to 
God's command, while the sin of lovers (of God) is opposition 
to God's will: therefore, the sin of common men is disobedience, 
and that of lovers is consciousness of their own existence. If 
anyone turns back from wrong to-right, they say, “He is 
repentant (tá'i) ;" but if anyone turns back from what is right 
to what is more right, they say, * He is returning (42) All 
this I have set forth in the chapter on repentance. 

Talbts. They denote by talbís the appearance of a thing 
when its appearance is contrary to its reality, as God hath said: 
“We should assuredly have deceived them (lalabasná ‘alayhim) 
as they deceive others” (Kor. vi, 9). This quality of deception 
cannot possibly belong to anyone except God, who shows the 
unbeliever in the guise of a believer and the believer in the guise 
of an unbeliever, until the time shall come for the manifestation 
of His decree and of the reality in every case. When a Sufi 
conceals good qualities under a mask of bad, they say: “He is 
practising deception (¢a/b¢s),” but they use this term in such 
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instances only, and do not apply it to ostentation and hypocrisy, 
which are fundamentally ¢a/bés, because Zalbés is not used except 
in reference to an act performed by God. ) 

Shurb. The Sifis call the sweetness of piety and the delight 
of miraculous grace and the pleasure of intimacy shurb 
(drinking); and they can do nothing without the delight of 
shurb. As the body's drink is of water, so the heart’s drink is 
of (spiritual) pleasure and sweetness. My Shaykh used to say 
that a novice without shurd is a stranger to (i.e. unacquainted 
with the duties of) the novitiate, and that a gnostic with shurb 
is a stranger to gnosis, because the novice must derive some 
pleasure (shuré¢) from his actions in order that he may fulfil 
the obligations of a novice who is seeking God ; but the gnostic 
ought not to feel such pleasure,lest he should be transported 
with that pleasure instead of with God: if he turn back to his 
lower soul he will not rest (with God). 

Dhawg. Dhawg resembles shurb, but shurb is used solely in 
reference to pleasures, whereas dhawg is applied to pleasure and 
pain alike. One says dhugtu’l-haléwat, “1 tasted sweetness,” 
and dhugtu ’l-bald, “1 tasted affliction ;” but of shurb they say, 
sharibtu bi-ka’si’l-wasl, “1 drank the cup of union,” and sharibtu 
bi-ka' si ’l-wudd, “1 drank the cup of love," and so forth.! 


! This distinction between siurd and dhazwg is illustrated by citations from the 
Koran, viz., lii, 19; xliv, 49; and liv, 48. 


CHAPTER XXV. 


THE UNCOVERING OF THE ELEVENTH VEIL: CONCERNING 
AUDITION (samá). 


The means of acquiring knowledge are five: hearing, sight, 
taste, smell, and touch. God has created for the mind these 
five avenues, and has made every kind of knowledge depend on 
one of them. Four of the five senses are situated in a special 
organ, but one, namely touch, is diffused over the whole body. 
It is possible, however, that this diffusion, which is characteristic 
of touch, may be shared by any of the other senses. The 
Mu'tazilites hold that no sense can exist but in a special organ 
(mahall-i makhsús), a theory which is controverted by the fact 
that the sense of touch has no such organ. Since one of the 
five senses has no special organ, it follows that, if the sense of 
touch is generally diffused, the other senses may be capable of 
the same diffusion. Although it is not my purpose to discuss 
this question here, I thought a brief explanation necessary. 
God has sent Apostles with true evidences, but belief in His 
Apostles does not become obligatory until the obligatoriness of 
knowing God is ascertained by means of hearing. It is hearing, 
then, that makes religion obligatory; and for this reason’ the 
Sunnís regard hearing as superior to sight in the domain of 
religious obligation (¢ak/éf). If it be said that vision of God is 
better than hearing His word, I reply that our knowledge of 
God's visibility to the faithful in Paradise is derived from 
hearing : it is a matter of indifference whether the understanding 
allows that God shall be visible or not, inasmuch as we are 
assured of the fact by oral tradition. Hence hearing is superior 
to sight. Moreover, all religious ordinances are based on 
hearing and could not be established without it; and all the 
prophets on their appearance first spoke in order that those 
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who heard them might believe, then in the second place they 
showed miracles (72a) which also were corroborated by 
hearing. What has been said proves that anyone who denies 
audition denies the entire religious law. 


Chapter on the Audition of the Koran and kindred matters. 


The most beneficial audition to the mind and the most 
delightful to the ear is that of the Word of God, which all 
believers and unbelievers, human beings and perís alike, are- 
commanded to hear. It is a miraculous quality of the Koran 
that one never grows weary of reading and hearing it, so that 
the Quraysh used to come secretly by night and listen to the 
Apostle while he was praying and marvel at his recitation, e.g., 
Nadr b. al-Hárith, who was the most elegant of them in speech, 
and ‘Utba b. Rabí'a, who was bewitchingly eloquent, and Abu 
Jahl b. Hishám, who was a wondrous orator. One night ‘Utba 
swooned on hearing the Apostle recite a chapter of the Koran, 
and he said to Abú Jahl: “I am sure that these are not the 
words of any created being." The perís also came and listened 
to the Word of God, and said: “ Verily, we heard a marvellous 
recitation, which guides to the right way; and we shall not 
associate anyone with our Lord” (Kor. Ixxii, 1-2). It is related 
that a man recited in the presence of “Abdalláh b. Hanzala: 
“They shall have a couch of Hell-fire, and above them shall be 
quilts thereof” (Kor. vii, 39). ‘Abdallah began to weep so 
violently that, to quote the narrator’s words, “I thought life 
would depart from him." Then he rose to his feet. They bade 
him sit down, but he cried: “Awe of this verse prevents me 
from sitting down.” It is related that the following verse was 
read in the presence of Junayd: “O believers, why say ye that 
which ye do not ?" (Kor. Ixi, 2). Junayd said: “O Lord, if we 
say, we say because of Thee, and if we do, we do because of 
Thy blessing: where, then, is our saying and doing?" It is 
related that Shibli said, on hearing the verse “And remember 


! After a further eulogy of the inimitable style of the Koran, the author relates the 
story of *Umar's conversion. 
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thy Lord when thou forgettest” (Kor. xviii, 23), “ Remembrance 
(of God) involves forgetfulness (of self), and all the world have 
stopped short at the remembrance of Him;” then he shrieked 
and fell senseless. When he came to himself, he said: 
“I wonder at the sinner who can hear God's Word and remain 
unmoved.” A certain Shaykh says: “Once I was reading the 
Word of God, ‘ Beware of a day on which ye shall be returned 
unto God’ (Kor. ii, 281). A heavenly voice called to me, ‘Do 
not read so loud; four perís have died from the terror inspired 
in them by this verse’.” A dervish said: “For the last ten 
years I have not read nor heard the Koran except that small 
portion thereof which is used in prayer.” On being asked why, 
he answered: “For fear lest it should be cited as an argument 
against me.” One day I came into the presence of Shaykh 
Abu 'l-Abbás Shagání and found him reading: “God pro- 
poundeth as a parable an owned slave who hath naught in his 
power” (Kor. xvi, 77), and weeping and shrieking, so that he 
swooned and I thought he was dead. “O Shaykh,” I cried, 
“what ails thee?” He said: “After eleven years Í have 
reached this point in my set portion of the Koran and am 
unable to proceed farther.” Abu ’l-‘Abbas b. ‘Ata was asked 
how much of the Koran he read daily. He answered: 
“ Formerly I used to read the whole Koran twice in a day and 
night, but now after reading for fourteen years I have only 
reached the Szrat al-Anféil.' It is related that Abu 'l--Abbás 
Qassáb said toa Koran-reader, “ Recite,” whereupon he recited : 
“ O noble one, famine hath befallen us and our people, and we are 
come with a petty merchandise” (Kor. xii, 88). He said once 
more, “Recite,” whereupon the reader recited: “Jf he stole, 
a brother of his hath stolen heretofore” (Kor. xii, 77). Abu ’l- 
‘Abbds bade him recite a third time, so he recited: “Wo blame 
shall be laid upon you this day: God forgiveth you,’ etc. 
(Kor. xii, 92). Abu 'l-Abbás cried: *O Lord, I am more 
unjust than Joseph's brethren, and Thou art more kind than 
Joseph: deal with me as he dealt with his wicked brethren." 
1 The chapter of the Spoils, a title given to the eighth chapter of the Koran. 
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All Moslems, pious and disobedient alike, are commanded to 
‘listen to the Koran, for God hath said: “ When the Koran is 
recited hearken thereto and be silent that perchance ye may win 
mercy" (Kor. vii, 203)! And it is rélated that the Apostle 
said to Ibn Mas‘id: “Recite the Koran to me.” Ibn Mas'üd 
said: “Shall I recite it to thee, to whom it was revealed?” 
The Apostle answered : “I wish to hear it from another.” This 
is a clear proof that the hearer is more perfect in state than the 
reader, for. the reader may recite with or without true feeling, 
whereas the hearer feels truly, because speech is a sort of pride 
and hearing is a sort of humility. The Apostle also said that the 
chapter of Hud had whitened his hair. It is explained that 
he said this because of the verse at the end of that chapter : 
“Be thou steadfast, therefore, as thou hast been commanded” 
(Kor. xi, 114), for Man is unable to be really steadfast in 
fulfilling the Divine commandments, inasmuch as he can do 
nothing without God's help.? 


SECTION. 


Zurára b. Abí Awfá, one of the chief Companions of the 
Apostle, while he was presiding over the public worship, recited 
a verse of the Koran, uttered a cry, and died. Abu Ja‘far 
Juhani? an eminent Follower, on hearing a verse which Salih 
Murrí* read to him, gave a loud moan and departed from this 
world. Ibrahim Nakha‘{> relates that while he was passing 
through a village in the neighbourhood of Kúfa he saw an old 
woman standing in prayer. As the marks of holiness were 
manifest on her countenance, he waited until she finished 


! Here the author quotes a number of Koranic verses in which the faithful are 
enjoined to listen heedfully to the recitation of the sacred volume, or are rebuked for 
their want of attention. 

* I have omitted here a story related by Abú Said al-Khudri concerning 
Muhammad's interview with a party of destitute refugees (muhdjirin), to whom the 
Koran was being read. 

3 BI. Abú Juhayn, J. Abú Juhaní. 

* Shafrání, Zaðagát al-Kubrá, i, 60. 

5 Ibn Khallikán, No. 1. 
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praying and then saluted her in hope of gaining a blessing 
thereby. She said to him, “Dost thou know the Koran?” 
He said, “Yes.” She said, “Recite a verse” He did so, 
whereupon she cried aloud and sent her soul forth to meet the 
vision of God. Ahmad b. Abi 'l-Hawárí relates the following 
tale. “I saw in the desert a youth, clad in a coarse frock, 
standing at the mouth of a well. He said to me: ‘O Ahmad, 
thou art come in good time, for I must needs hear the Koran, 
that I may give up my soul. Read mea verse.’ God inspired 
me to read, ‘Verily, those who say, “God ts our Lord, and then 
are steadfast’ (Kor. xli, 30). ‘O Ahmad, said he, ‘by the Lord 
of the Ka‘ba thou hast read the same verse which an angel 
was reading to me just now,’ and with these words he gave up 
his soul.” 


Chapter on the Audition of Poetry, ete. 


It is permissible to hear poetry. The Apostle heard it, and 
the Companions not only heard it but also spoke it. The 
Apostle said, “ Some poetry is wisdom ;” and he said, * Wisdom 
is the believer’s lost she-camel: wherever he finds her, he has 
the best right to her ;” and he said too, “ The truest word ever 
spoken by the Arabs is the verse of Labid, 


‘Everything except God ts vain, 
And all fortune ts inevitably fleeting.” 


‘Amr b. al-Sharíd! relates that his father said: “ The Apostle 
asked me whether: I could recite any poetry of U mayya b. Abi ’l- 
Salt, so I recited a hundred verses, and at the end of each verse 
he cried, ‘Go on!’ He said that Umayya almost became 
a Moslem in his poetry." Many such stories are told of the 
Apostle and the Companions. Erroneous views are prevalent 
on this subject. Some declare that it is unlawful to listen to any 
poetry whatever, and pass their lives in defaming their brother 
Moslems. Some, on the contrary, hold that all poetry is lawful, 
and spend their time in listening to love-songs and descriptions 


1 B. al-Rashid. 
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of the face and hair and mole of the beloved. I do not intend 
to discuss the arguments which both parties in this controversy 
bring forward against each other. The Súfí Shaykhs follow the 
example of the Apostle, who, on being asked about poetry, 
said: “What is good thereof is good and what is bad thereof is 
bad,” i.e., whatever is unlawful, like backbiting and calumny and 
foul abuse and blame of any person and utterance of infidelity, 
is equally unlawful whether it be expressed in prose or in verse ; 
and whatever is lawful in prose, like morality and exhortations 
and inferences drawn from the signs of God and contemplation 
of the evidences of the Truth, is no less lawful in verse. In fine, 
just as it is unlawful and forbidden to look at or touch a beautiful 
object which is a source of evil, so it is unlawful and forbidden 
to listen to that object or, similarly, to hear the description of it. 
Those who regard such hearing as absolutely lawful must also 
regard looking and touching as lawful, which is infidelity and 
heresy. If one says, “I hear only God and seek only God in 
eye and cheek and mole and curl,” it follows that another may 
look at a cheek and mole and say that he sees and seeks God 
alone, because both the eye and the ear are sources of admonition 
and knowledge; then another may say that in touching a person, 
whose description it is thought allowable to hear and whom 
it is thought allowable to behold, he, too, is only seeking God, 
since one sense is no better adapted than another to apprehend 
a reality; then the whole religious law is made null and void, 
and the Apostle’s saying that the eyes commit fornication loses 
all its force, and the blame of touching persons with whom 
marriage may legally be contracted is removed, and the 
ordinances of religion fall to the ground. Foolish aspirants to 
Sufiism, seeing the adepts absorbed in ecstasy during audition 
(samd‘), imagined that they were acting from a sensual impulse 
and said, “It is lawful, else they would not have done so,” and 
imitated them, taking up the form but neglecting the spirit, 
until they perished themselves and led others into perdition. 
This is one of the great evils of our time. I will set it forth 
completely in the proper place. 
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Chapter on the Audition of Voices and Melodies. 


The Apostle said, “ Beautify your voices by reading the 
Koran aloud ;” and God hath said, “ God addeth unto His 
creatures what He pleaseth” (Kor. xxxv, 1), meaning, as the 
commentators think, a beautiful voice; and the Apostle said, 
* Whoso wishes to hear the voice of David, let him listen to the 
voice of Abu Musa al-Ash‘ari.” It is stated in well-known 
traditions that the inhabitants of Paradise enjoy audition, for 
there comes forth from every tree a different voice and melody. 
When diverse sounds are mingled together, the natural tempera- 
ment experiences a great delight. This sort of audition is 
common to all living creatures, because the spirit is subtle, 
and there is a subtlety in sounds, so that when they are heard 
the spirit inclines to that which is homogeneous with itself. 
Physicians and those philosophers who claim to possess a 
profound knowledge of the truth have discussed this subject 
at large and have written books on musical harmony. The 
results of their invention are manifest to-day in the musical 
instruments which have been contrived for the sake of exciting 
passion and procuring amusement and pleasure, in accord with 
Satan, and so skilfully that (as the story is told) one day, 
when Isháq of Mawsil! was playing in a garden, a nightingale, 
enraptured with the music, broke off its song in order to listen, 
and dropped dead from the bough. I have heard many tales 
of this kind, but my only purpose is to mention the theory that 
the temperaments of all living creatures are composed of sounds 
and melodies blended and harmonized, Ibráhím Khawwás says: 
“Once I came to an Arab tribe and alighted at the hospitable 
abode of one of their chiefs. - I saw a negro lying, shackled and 
chained, at the tent door in the heat of the sun. I felt pity for 
him and resolved to intercede with the chief on his behalf. 
When food was brought for my entertainment I refused to eat, 
knowing that nothing grieves an Arab more than this. The 


1 Aghdnt, 5, 52-131. 
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chief asked me why I refused, and I answered that I hoped his 
generosity would grant me a boon. He begged me to eat, 
assuring me that all he possessed was mine. ‘I do not want 
your wealth,’ I said, ‘but pardon this slave for my sake.’ “First 
hear what his offence was,’ the chief replied, ‘then remove his 
chains. This slave is a camel-driver, and he has a sweet voice. 
I sent him with a few camels to my estates, to fetch me some 
corn. He put a double load on every camel and chanted so 
sweetly on the way that the camels ran at full speed. They 
returned hither in a short time, and as soon as he unloaded 
them they died one after another? ‘O prince, I cried in 
astonishment, ‘a nobleman like you does not speak falsely, 
but I wish for some evidence of this tale? While we talked 
a number of camels were brought from the desert to the wells, 
that they might drink. The chief inquired how long they had 
gone without water. ‘Three days, was the reply. He then 
commanded the slave to chant. The camels became so occupied 
in listening to his song that they would not drink a mouthful of 
water, and suddenly they turned and fled, one by one, and 
dispersed in the desert. The chieftain released the slave and 
pardoned him for my sake.” 

We often see, for example, how camels and asses are affected 
with delight when their drivers trill an air. In Khurásán and 
*ráq it is the custom for hunters, when hunting deer (Z//) at 
night, to beat on a basin of brass (Zasht£) in order that the deer 
may stand still, listening to the sound, and thus be caught. 
And in India, as is well known, some people go out to the open 
country and sing and make a tinkling sound, on hearing which 
the deer approach; then the hunters encircle them and sing, 
until the deer are lulled to sleep by the delightful melody 
and are easily captured. The same effect is manifest in young 
children who cease crying in the cradle when a tune is sung to 
them, and listen to the tune. Physicians say of such a child 
that he is sensible and will be clever when he grows up. On 
the death of one of the ancient kings of Persia his ministers 
wished to enthrone his son, who was a child two years old. 
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Buzurjmihr,! on being consulted, said: * Very good, but we 
must make trial whether he is sensible,” and ordered singers to 
sing to him. The child was stirred with emotion and began 
to shake his arms and legs. Buzurjmihr declared that this was 
a hopeful sign and consented to his succession. Anyone who 
says that he finds no pleasure in sounds and melodies and 
music is either a liar and a hypocrite or he is not in his right 
senses, and is outside of the category of men and beasts. Those 
who prohibit music do so in order that they may keep the 
Divine commandment, but theologians are agreed that it is 
permissible to hear musical instruments if they are not used for 
diversion, and if the mind is not led to wickedness through 
hearing them. Many traditions are cited in support of this 
view. Thus, it is related that ‘A’isha said: “A slave-girl was 
singing in my house when ‘Umar asked leave to enter. As 
soon as she heard his step she ran away. He came in and the 
Apostle smiled. ‘O Apostle of God,’ cried ‘Umar, ‘what hath 
made thee smile?’ The Apostle answered, ‘A slave-girl was 
singing here, but she ran away as soon as she heard thy step.’ 
‘I will not depart,’ said ‘Umar, ‘until I hear what the Apostle 
heard. So the Apostle called the girl back and she began to 
sing, the Apostle listening to her." Many of the Companions 
have related similar traditions, which Abú “Abd al-Rahmán 
al-Sulamí has collected in his Æitáb al-Samá“*; and he has 
pronounced such audition to be permissible. In practising 
audition, however, the Suff Shaykhs desire, not permissibility as 
the vulgar do, but spiritual advantages. Licence is proper for 
beasts, but men who are subject to the obligations of religion 
ought to seek spiritual benefit from their actions. Once, when 
I was at Merv, one of the leaders of the AA/-2 hadtth® and the 
most célebrated of them all said to me: “I have composed 
a work on the permissibility of audition.” I replied: “It is 


1 The vizier of Khusraw Nüshírwán, the great Sásánian king of Persia (531-78 A.D.). 
2 The Book of Audition, 
3 The followers of Tradition” as opposed to “the followers of Opinion” 
(aAI-z ra)y). - 
2D 


402 KASHF AL-MAHJUB. 


a great calamity to religion that the Imám should have made 
lawful an amusement which is the root of all immorality.” “If 
you do not hold it to be lawful,” said he, “ why do you practise 
it?” I answered: “Its lawfulness depends on circumstances 
and cannot be asserted absolutely : if audition produces a lawful 
effect on the mind, then it is lawful; it is unlawful if the effect 
is unlawful, and permissible if the effect is permissible.” 


Chapter on the Principles of Audition. 


You must know that the principles of audition vary with the 
variety of temperaments, just as there are different desires in 
various hearts, and it is tyranny to lay down one law for all. 
Auditors (sustami‘én) may be divided into two classes: (1) those 
who hear the spiritual meaning, (2) those who hear the material 
sound. There are good and evil results in each case. Listening 
to sweet sounds produces an effervescence (ghalaydu) of the 
substance moulded in Man: true (Zagg) if the substance be 
true, false (A477) if the substance be false. When the stuff of 
a man's temperament is evil, that which he hears will be evil 
too. The whole of this topic is illustrated by the story of 
David, whom God made His vicegerent and gave him a sweet 
voice and caused his throat to be a melodious pipe, so that 
wild beasts and birds came from mountain and plain to hear 
him, and the water ceased to flow and the birds fell from the 
air. [tis related that during a month's space the people who 
were gathered round him in the desert ate no food, and the 
children neither wept nor asked for milk; and whenever the 
folk departed it was found that many had died of the rapture 
that seized them as they listened to his voice: one time, it is 
said, the tale of the dead amounted to seven hundred maidens 
and twelve thousand old men. Then God, wishing to separate 
those who listened to the voice and followed their temperament 
from the followers of the truth (2//-z Zagg) who listened to the 
spiritual reality, permitted Iblís to work his will and display 
his wiles. Iblis fashioned a mandoline and a flute and took 
up a station opposite to the place where David was singing. 
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David’s audience became divided into two parties: the blest and 
the damned. Those who were destined to damnation lent ear 
to the music of Iblis, while those who were destined to felicity 
remained listening to the voice of David. The spiritualists 
(all-i ma'ni) were conscious of nothing except David's voice, 
for they saw God alone; if they heard the Devil’s music, they 
regarded it as a temptation proceeding from God, and if they 
heard David's voice, they recognized it as being a direction from 
God; wherefore they abandoned all things that are merely 
subsidiary and saw both right and wrong as they really are. 
When a man has audition of this kind, whatever he hears is 
lawful to him. Some impostors, however, say that their audition 
is contrary to the reality. This is absurd, for the perfection of 
saintship consists in seeing everything as it really is, that the 
vision may. be right; if you see otherwise, the vision is wrong. 
The Apostle said: “O God, let us see things as they are.” 
Similarly, right audition consists in hearing everything as it is 
in quality and predicament. The reason why men are seduced 
and their passions excited by musical instruments is that they 
hear unreally: if their audition corresponded with the reality, 
they would escape from all evil consequences. The people of 
error heard the word of God, and their error waxed greater 
than before. Some of them quoted “ The eyes attain not unto 
Him” (Kor. vi, 103) as a demonstration that there shall be no 
vision of God; some cited “ Zhen He settled Himself on the 
throne" (Kor. vii, 52) to prove that position and direction may 
be affirmed of Him; and some argued that God actually 
' since He has said, “ And thy Lord shall come and 
the angels rank by rank” (Kor. 1xxxix, 23). Inasmuch as error 


* comes " 


was implanted in their minds, it profited them nothing to hear 
the Word of God. The Unitarian, on the other hand, when 
he peruses a poem, regards the Creator of the poet's nature 
and the Disposer of his thoughts, and drawing an admonition 
therefrom, sees in the act an evidence of the Agent. Thus he 
finds the right way even in falsehood, while those whom we have 
mentioned above lose the way in the midst of truth. 
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SECTION. | 


The Shaykhs have uttered many sayings on this subject. 
Dhu 'l-Nün the Egyptian says: “ Audition is a Divine influence 
(wárid al-hagg) which stirs the heart to seek God: those who 
listen to it spiritually (da-hagg) attain unto God (/aZaggaqa), 
and those who listen to it sensually (óa-na/s) fall into heresy . 
(tazandaga).” This venerable Süff does not mean that audition 
is the cause of attaining unto God, but he means that the 
auditor ought to hear the spiritual reality, not the mere sound, 
and that the Divine influence ought to sink into his heart and 
stir it up. One who in that audition follows the truth will 
experience a revelation, whereas one who follows his lower soul 
(nafs) will be veiled and will have recourse to interpretation 
(ta’wil). Zandaga (heresy) is a Persian word which has been 
Arabicized. In the Arabic tongue it signifies “interpretation ”. 
Accordingly, the Persians call the commentary on their Book 
Zand ú Pásand! The philologists, wishing to give a name to 
the descendants of the Magians, called them svd¢g on the 
ground of their assertion that everything stated by the Moslems 
has an esoteric interpretation, which destroys its external sense. 
At the present day the Shí'ites of Egypt, who are the remnant 
of these Magians, make the same assertion. Hence the word 
sindíg came to be applied to-them as a proper name. Dhu'l- 
Nún, by using this term, intended to declare that spiritualists 
in audition penetrate to the reality, while sensualists make 
a far-fetched interpretation and thereby fall into wickedness. 
Shiblí says: * Audition is outwardly a temptation (jitvat) and 
inwardly an admonition (z5raz): he who knows the mystic 
sign (¢skdrat) may lawfully hear the admonition; otherwise, he 
has invited temptation and exposed himself to calamity,” 
i.e, audition is calamitous and a source of evil to anyone whose 
whole heart is not absorbed in the thought of God. Abu ‘Alf 
Rüdbárí said, in answer to a man who questioned him concerning 
audition: “Would that I were rid of it entirely!” because Man 


1 See Professor Browne’s Literary History of Persia, i, 81. 


AUDITION. 405 


is unable to do everything as it ought to be done, and when he 
fails to do a thing duly he perceives that he has failed and 
wishes to be rid of it altogether. One of the Shaykhs says: 
* Audition is that which makes the heart aware of the things in 
it that produce absence” (má fihá mina 'I-mughayyibát), so that 
the effect thereof is to make the heart present with God. 
Absence (ghaybat) is a most blameworthy quality of the heart. 
The lover, though absent from his Beloved, must be present 
with him in heart ; ifhe be absent in heart, his love is gone. My 
Shaykh said: “Audition is the viaticum of the indigent: one 
who has reached his journey’s end hath no need of it,” because 
hearing can perform no function where union is; news is heard 
of the absent, but hearing is naught when two are face to face. 
Husrí says: “What avails an audition that ceases whenever 
the person whom thou hearest becomes silent? It is necessary 
that thy audition should be continuous and uninterrupted.” 
This saying is a token of the concentration of his thoughts 
in the field of love. When a man attains so high a degree as 
this he hears (spiritual truths) from every object in the 
universe. 


Chapter on the various opinions respecting Audition. 


The Shaykhs and spiritualists hold different views as to 
audition, Some say that it is a faculty appertaining to absence, 
for in contemplation (of God) audition is impossible, inasmuch 
as the lover who is united with his Beloved fixes his gaze on 
Him and does not need to listen to him; therefore, audition is 
a faculty of beginners which they employ, when distracted by 
forgetfulness, in order to obtain concentration ; but one who is 
already concentrated will inevitably be distracted thereby. 
Others, again, say that audition is a faculty appertaining to 
presence (with God), because love demands all; until the whole 
of the lover is absorbed in the whole of the Beloved, he is 
deficient in love: therefore, as in union the heart (27/) has love 
and the soul (szz7) has contemplation and the spirit has union 
and the body has service, so the ear also must have such 
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a pleasure as the eye derives from seeing. How excellent, 
though on a frivolous topic, are the words of the poet who 
declared his love for wine! 


“Give me wine to drink and tell me it ts wine. 
Do not give it me in secret, when it can be given openly,” 


ie,let my eye see it and my hand touch it and my palate taste 
it and my nose smell it: there yet remains one sense to be 
gratified, viz. my hearing: tell me, therefore, this is wine, that 
my ear may feel the same delight as my other senses. And 
they say that audition appertains to presence with God, because 
he who is absent from God is a disbeliever (munkir), and those 
who disbelieve are not worthy to enjoy audition. Accordingly, 
there are two kinds of audition: mediate and immediate. 
Audition of which a reciter (gd7£) is the source is a faculty of 
absence, but audition of which the Beloved ( yd7/) is the source 
is a faculty of presence. It was on this account that a well- 
known spiritual director said: “I will not put any created 
beings, except the chosen men of God, in a place where I can 
hear their talk or converse with them." 


Chapter concerning their different grades in the reality of 
Audition. 


You must know that each Súfí has a particular grade in 
audition and that the feelings which he gains therefrom are 
proportionate to his grade. Thus, whatever is heard by 
penitents augments their contrition and remorse; whatever is 
heard by longing lovers increases their longing for vision ; 
whatever is heard by those who have certain faith confirms their 
certainty ; whatever is heard by novices verifies their elucidation 
(of matters which perplex them); whatever is heard by lovers 
impels them to cut off all worldly connexions; and whatever is 
heard by the spiritually poor forms a foundation for hopelessness. 
Audition is like the sun, which shines on all things but affects 


1 Abú Nuwás, Die Weinlieder, ed. by Ahlwardt, No. 29, verse 1. 
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them differently according to their degree: it burns or illumines 
or dissolves or nurtures. All the classes that I have mentioned 
are included in the three following grades: beginners (zgzub/a- 
diydn), middlemen (smutawassitdn), and  adepts (kámilán). 
I will now insert a section treating of the state of each of these 
three grades in regard to audition, that you may understand 
this matter more easily. 


SECTION. 


Audition is an influence (wdrid) proceeding from God, and 
inasmuch as this body is moulded of folly and diversion the 
temperament of the beginner is nowise capable of (enduring) the 
word of God, but is overpoweringly impressed by the descent 
of that spiritual reality, so that some lose their senses in 
audition and some die, and there is no one whose temperament 
retains its equilibrium. It is well known that in the hospitals 
of Rúm they have invented a wonderful thing which they call 
angalyín ;! the Greeks call anything that is very marvellous 
by this name, eg. the Gospel and the books (zad") of Máni 
(Manes) The word signifies *promulgation of a decree" 
(izhdr-i hukm), This angalyin resembles a stringed musical 
instrument (rúdf as rúdha). The sick are brought to it two 
days in the week and are forced to listen, while it is being 
played on, for a length of time proportionate to the malady 
from which they suffer; then they are taken away. If it is 
desired to kill anyone, he is kept there for a longer period, 
until he dies. Everyone's term of life is really written (in the 
tablets of destiny), but death is caused indirectly by various 
circumstances. Physicians and others may listen continually 
to the angalyin without being affected in any way, because it 
is consonant with their temperaments. I have seen in India 
a worm which appeared in a deadly poison and lived by it, 
because that poison was its whole being. In a town of 
Turkistán, on the frontiers of Islam, I saw a burning mountain, 
from the rocks of which sal-ammoniac fumes (wawshddur) were 


1 eðayyéðuov. 
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boiling forth ;! and in the midst of that fire was a mouse, which 
died when it came out of the glowing heat. My object in 
citing these examples is to show that all the agitation of 
beginners, when thé Divine influence descends upon them, is 
due to the fact that their bodies are opposed to it; but when it 
becomes continual the beginner receives it quietly. At first 
the Apostle could not bear the vision of Gabriel, but in the end 
he used to be distressed if Gabriel ever failed to come, even for 
a briefspace. Similarly, the stories. which I have related above 
show that beginners are agitated and that adepts are tranquil in 
audition. Junayd had a disciple who was wont to be greatly 
agitated in audition, so that the other dervishes were distracted. 
They complained to Junayd, and he told the disciple that he 
would not associate with him if he displayed such. agitation 
in future. “I watched that dervish,” says Abú Muhammad 
Jurayrí, “ during audition : he kept his lips shut and was silent 
until every pore in his body opened ; then he lost consciousness, 
and remained in that state for a whole day. I know not 
whether his audition or his reverence for his spiritual director 
was more perfect.” It is related that a man cried out during 
audition. His spiritual director bade him be quiet. He laid 
his head on his knee, and when they looked he was dead. 
I heard Shaykh Abt Muslim Faris b. Ghálib al-Fárisí say that 
some one laid his hand on the head of a dervish who was 
agitated during audition and told him to sit down: he sat 
down and. died on the spot. Raqqi? relates that Darráj? said : 
* While Ibn al-Oütí* and I were walking on the bank of the 
Tigris between Basra and Ubulla, we came to a pavilion and 
saw a handsome man seated on the roof, and beside him a girl 
who was singing this verse :— 


! The mountains referred to are the Jabal al-Buttam, to the east of Samarcand. 
See G. Le Strange, The Lands of the Eastern Caliphate, P- 467. 

* IJ. Duqqí. Qushayrí, who relates this story (184, 22), has ** al-Raqqí ". 
The zisóa Duqqí refers to Abá Bakr Muhammad al-Dínawarí (Nafahdt, No. 229), 
while Raqqí probably defotes Ibrahim b. Dawud al-Raqaf (ibid., No. 194). 

3 Nafakdt, No. 207. 

* So Qushayrí. The Persian texts have tal or bal. In the commentary on 
Qushayrí by Zakariyyá al-Ansárí the name is written al-Fútí. 
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‘ My love was bestowed on thee in the way of God ; 
Thou changest every day: it would beseem thee better not to 
do this’ i 


A young man with a jug and a patched frock was standing 
beneath the pavilion. He exclaimed: “O damsel, for God's 
sake chant that verse again, for I have only a moment to live; 
let me hear it and die!’ The girl repeated her song, whereupon 
the youth uttered a cry and gave up his soul. The owner of the 
girl said to her, ‘Thou art free,’ and came down from the roof 
and busied himself with preparations for the young man’s funeral. 
When he was buried all the people of Basra said prayers over 
him. Then the girl’s master rose and said : ‘O people of Basra, 
I, who am so-and-so, the son of so-and-so, have devoted all my 
wealth to pious works and have set free my slaves.’ With these 
words he departed, and no one ever learned what became of 
him.” The moral of this tale is that the novice should be 
transported by audition to such an extent that his audition 
shall deliver the wicked from their wickedness. But in the 
present age some persons attend meetings where the wicked 
listen to music, yet they say, * We are listening to God ;" and 
the wicked join with them in this audition and are encouraged 
in their wickedness, so that both parties are destroyed. Junayd 
was asked: " May we go to a church for the purpose of 
admonishing ourselves and beholding the indignity of their 
unbelief and giving thanks for the gift of Islam?” He replied : 
“Tf you can go to a church and bring some of the worshippers 
back with you to the Court of God, then go, but not otherwise.” 
When an anchorite goes into a tavern, the tavern. becomes his 
cell, and when a haunter of taverns goes into a cell, that cell 
becomes his tavern. An eminent Shaykh relates that when he 
was walking in Baghdád with a dervish, he heard a singer 
chanting— 


“Tf it be true, it is the best of all objects of desire, 
And if not, we have lived a pleasant life in it” 


The dervish nitered a cry and died. Abú ‘Ali Rúdbárí says ; 
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“I saw a dervish listening attentively to the voice of a singer. 
I too inclined my ear, for I wished to know what he was 
chanting. The words, which he sang in mournful accents, were 
these :— 


‘T humbly stretch my hand to him who gives food liberally? 


Then the dervish uttered a loud cry and fell. When we came 
near him we found that he was dead.” A certain man says: 
*I was walking on a mountain road with Ibráhím Khawwás. 
A sudden thrill of emotion seized my heart, and I chanted— 


“All men are sure that I am in love, 

But they know not whom T love. 

There is in Man no beauty 

That ís not surpassed in beauty by a beautiful voice. 


Ibrahim begged me to repeat the verses, and I did so. In 
sympathetic ecstasy (¢awdjud) he danced a few steps on the 
stony ground. I observed that his feet sank into the rock as 
though it were wax. Then he fell in a swoon. On coming to 
himself he said to me: ‘I have been in Paradise, and you were 
unaware.” I once saw with my own eyes a dervish walking in 
meditation among the mountains of Ádharbáyaján and rapidly 
singing to himself these verses, with many tears and moans :— 


“By God, sun never rose or set but thou wert my hearts 
desire and my dream. 

And I never sat conversing with any people but thou wert the’ 
subject of my conversation in the midst of my comrades. 

And I never mentioned thee in joy or sorrow but love for 
thee was mingled with my breath. 

And I never resolved to drink water, when I was athirst, 
but I saw an image of thee in the cup. 

And were I able to come I would have visited thee, crawling 
on my face or walking on my head.” 


On hearing these verses he changed countenance and sat down 
for a while, leaning his back against a crag, and gave up his soul. 
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SECTION. 

Some of the Súfí Shaykhs have objected to the hearing of 
odes and poems and to the recitation of the Koran in such 
a way that its words are intoned with undue emphasis, and they 
have warned their disciples against these practices and have 
themselves eschewed them and have displayed the utmost zeal 
in this matter. Of such objectors there are several classes, and 
each class has a different reason. Some have found traditions 
declaring the practices in question to be unlawful and have 
followed the pious Moslems of old in condemning them. They 
cite, for example, the Apostle’s rebuke to Shirin, the handmaid 
of Hassán b. Thábit, whom he forbade to sing ; and ‘Umar’s 
flogging the Companions who used to hear music; and ‘Ali’s 
finding fault with Mu'áwiya for keeping singing-girls, and his 
not allowing Hasan to look at the Abyssinian woman who used 
to sing and his calling her "the Devil's mate". They say, 
moreover, that their chief argument for the objectionableness of 
music is the fact that the Moslem community, both now and in 
past times, are generally agreed in regarding it with disapproval. 
Some go so far as to pronounce it absolutely unlawful, quoting 
Abu 'I-Hárith Bunání, who relates as follows: “I was very 
assiduous in audition. One night a certain person came to my 
cell and told me that a number of seekers of God had assembled 
and were desirous to see me. I went out with him and soon 
arrived at the place. They received me with extraordinary 
marks of honour. An old man, round whom they had formed 
a circle, said to me: ‘With thy leave, some poetry will be 
recited. I assented, whereupon one of them began to chant 
verses which the poets had composed on the subject of 
separation (from the beloved). They all rose in sympathetic 
ecstasy, uttering melodious cries and making exquisite gestures, 
while I remained lost in amazement at their behaviour. They 
continued in this enthusiasm until near daybreak, then the old 
man said, ‘O Shaykh, art not thou curious to learn who am 
I and who are my companions?’ I answered that the reverence 
which I felt towards him prevented me from asking that 
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question. ‘I myself, said he, ‘was once 'Azrá'fl and am now 
Iblis, and all the rest are my children. Two benefits accrue to 
me from such concerts as this: firstly, I bewail my own 
separation (from God) and remeniber the days of my prosperity, 
and secondly, I lead holy men astray and cast them into error) 
From that time (said the narrator) I have never had the least 
desire to practise audition.” 

I, ‘Alf b. 'Uthmán al-Jullábí, have heard the Shaykh and 
Imam Abu '|-*Abbás al- Ashqání relate that one day, being in an 
assembly where audition was going on, he saw naked demons 
dancing among the members of the party and breathing upon 
them, so that they waxed hot. 

Others, again, refuse to practise audition on the ground that, 
if they indulged in it, their disciples would conform with them 
and thereby run a grave risk of falling into mischief and of 
returning from penitence to sin and of having their passions 
violently roused and their virtue corrupted. It is related that 
Junayd said to a recently converted disciple: “If you wish to 
keep your religion safe and to maintain your penitence, do not 
indulge, while you are young, in the audition which the Súfís 
Practise; and when you grow old, do not let yourself be the 
cause of guilt in others." 

Others say that there are two classes of auditors: those who 
are frivolous (lék) ánd those who are divine (Z/4£) The 
former are in the very centre of mischief and do not shrink 
from it, while the latter keep themselves remote from mischief 
by means of self-mortification and austerities and spiritual 
renunciation of all created things. “Since we” (so say the 
persons. of whom I am now speaking) “belong to neither of 
these two classes, it is better for us to abstain from audition and 
to occupy ourselves with something that is suitable to our 
state.” 

Others say: “Inasmuch as audition is dangerous to the 
vulgar and their belief is disturbed by our taking part in it, 
and inasmuch as they are unable to attain to our degree therein 
and incur guilt through us, we have pity on the vulgar and give 
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sincere advice to the elect and from altruistic motives decline 
to indulge in audition.” This is a laudable course of action. 

Others say: “The Apostle has said, ‘It contributes to the 
excellence of a man’s Islam if he leaves alone that which 
does not concern him.’ Accordingly, we renounce audition as 
being unnecessary, for it is a waste of time to busy one’s self 
with irrelevant things, and time is precious between lovers and 
the Beloved.” 

Others of the elect argue that audition is hearsay and its 
pleasure consists in gratification of a desire, and this is mere 
child’s play. What value has hearsay when one is face to face? 
The act of real worth is contemplation (of God). 

Such, in brief, are the principles of audition. 


Chapter on Wajd and Wujid and Tawajud. 


Wajd and wujid ave verbal nouns, the former meaning “grief” 
and the latter “finding”. These terms are used by Súfís to 
denote two states which manifest themselves in audition: one 
state is connected with grief, and the other with gaining the 
object of desire. The real sense of “grief” is “loss of the 
Beloved and failure to gain the object of desire”, while the real 
sense of “finding” is “attainment of the desired object”. The 
difference between asan (sorrow) and wad is this, that the 
term %agan is applied to a selfish grief, whereas the term wajd 
is applied to grief for another in the way of love, albeit the 
relation of otherness belongs only to the seeker of God, for God 
Himself is never other than He is. It is impossible to explain 
the nature of vad, because vad is pain in actual vision, 
and pain (alam) cannot be described by pen (galam). Wajd 
is a mystery between the seeker and the Sought, which only 
a revelation can expound, Nor is it possible to indicate the 
nature of wzjizd, because wujitd is a thrill of emotion in con: 
templation of God, and emotion (arab) cannot be reached by 
investigation (¢a/ab). Wiujid is a grace bestowed by the 
Beloved on the lover, a grace of which no symbol can suggest 
the real nature. In my opinion, waj is a painful affection of 
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the heart, arising either from jest or earnest, either from sadness 
or gladness; and wed is the removal of a grief from the 
heart and the discovery of the object that was its cause. He 
who feels wayd is either agitated by ardent longing in the 
state of occultation (/77¢), or calmed by contemplation in the 
state of revelation (£aszf). The Shaykhs hold different views 
on the question whether zva74 or zeiíd is more perfect. Some 
argue that, wyjúdď being characteristic of novices (murídán), and 
wajd of gnostics (‘árifán), and gnostics being more exalted in 
degree than novices, it follows that waj is higher and more 
perfect than wujúdď; for (they say) everything that is capable of 
being found is apprehensible, and apprehensibility is character- 
istic of that which is homogeneous with something else: it 
involves finiteness, whereas God is infinite; therefore, what 
a man finds is naught but a feeling (#ashrabz), but what he 
has not found, and in despair has ceased to seek, is the Truth 
of which the only finder is God. Some, again, declare that 
wajd is the glowing passion of novices, while wajd#d is a gift 
bestowed on lovers, and, since lovers are more exalted than 
novices, quiet enjoyment of the gift must be more perfect than 
passionate seeking. This problem cannot be solved without 
a story, which I will now relate. One day Shibli came in 
rapturous ecstasy to Junayd. Seeing that Junayd was sorrowful, 
he asked what ailed him. Junayd said, “He who seeks shall 
find." Shibli cried, “No; he who finds shall seek.” This 
anecdote has been discussed by the Shaykhs, because Junayd 
was referring to zayd and Shibli to werd. I think Junayd’s 
view is authoritative, for, when a man knows that his object of 
worship is not of the same genus as himself, his grief has no end. 
This topic has been handled in the present work. The Shaykhs 
agree that the power of knowledge should be greater than the 
power of wajd, since, if wayd be more powerful, the person 
affected by it is in a dangerous position, whereas one in whom 
knowledge preponderates is secure. It behoves the seeker in 
all circumstances to be a follower of knowledge and of the 
religious law, for when he is overcome by wayd he is deprived 
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of discrimination (4/2/40), and is not liable to recompense for 
good actions or punishment for evil, and is exempt from honour 
and disgrace alike: therefore he is in the predicament of mad- 
men, not in that of the saints and favourites of God. A person 
in whom knowledge (‘/z) preponderates over feeling (Ad?) 
remains in the bosom of the Divine commands and prohibitions, . 
and is always praised and rewarded in the palace of glory ; but 
a person in whom feeling preponderates over knowledge is 
outside of the ordinances, and dwells, having lost the faculty of 
discrimination, in his own imperfection. This is precisely the 
meaning of Junayd’s words. There are two ways: one of 
knowledge and one of action. Action without knowledge, 
although it may be good, is ignorant and imperfect, but 
knowledge, even if it be unaccompanied by action, is glorious 
and noble. Hence Abú Yazíd said, “ The unbelief of the 
magnanimous is nobler than the Íslam of the covetous;" and 
Junayd said, “Shibli is intoxicated; if he became sober he 
would be an Imám from whom people would benefit" It is a 
well-known story that Junayd and Muhammad ! b. Masrüq and 
Abu '"l-'Abbás b. *Atá were together, and the singer (gazezed/) was 
chanting a verse. Junayd: remained calm while his two friends 
fell into a forced ecstasy (¢awdjud), and on their asking him 
why he did not participate in the audition (sazz4*) he recited 
the word of God: “ Zhou shalt think them (the mountains) 
motionless, but they shall pass like the clouds” (Kor. xxvii, 90). 
Tawdjud is * taking pains to produce zva7Z ", by representing to 
one's mind, for example, the bounties and evidences of God, 
and thinking of union (z/Zisd/) and wishing for the practices of 
holy men. Some do this ¢awdjud in a formal manner, and 
imitate them by outward motions and methodical dancing and 
grace of gesture: such ¢awdjud is absolutely unlawful. Others 
do it in a spiritual manner, with the desire of attaining to their 
condition and degree. The Apostle said, “He who makes him- 
self like unto a people is one of them,” and he said, “ When ye 
recite the Koran, weep, or if ye weep not, then endeavour to 
! Apparently a mistake for Ahmad b. Muhammad. See Vafahdt, No. 83. 
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weep.” This tradition proclaims that /awdjud is permissible. 
Hence that spiritual director said: “I will go a thousand leagues 
in falsehood, that one step of the journey may be true.” 


Chapter on Dancing, etc. 


You must know that dancing (rags) has no foundation either 
in the religious law (of Islam) or in the path (of Sufism), 
because all reasonable men agree that it is a diversion when it 
is in earnest, and an impropriety (/aghw?) when it is in jest. 
None of the Shaykhs has commended it or exceeded due bounds 
therein, and all the traditions cited in its favour by anthropo- 
morphists (a//-i hashw) are worthless. But since ecstatic 
movements and the practices of those who endeavour to induce 
ecstasy (ahl-i tawdjud) resemble it, some frivolous imitators have 
indulged in it immoderately and have made it a religion. 
I have met with a number of common people who adopted 
Súfiism in the belief that it is this (dancing) and nothing more. 
Others have condemned it altogether. In short, all foot-play 
(2dy-bdzf) is bad in law and reason, by whomsoever it is 
practised, and the best of mankind cannot possibly practise it ; 
but when the heart throbs with exhilaration and rapture 
becomes intense and the agitation of ecstasy is manifested and 
conventional forms are gone, that agitation (¢¢#irdb) is neither 
dancing nor foot-play nor bodily indulgence, but a dissolution 
of the soul. Those who call it “dancing” are utterly wrong. 
It is a state that cannot be explained in words: “without 
experience no knowledge.” 

Looking at youths (ahdath). Looking at youths and associating 
with them are forbidden practices, and anyone who declares 
this to be allowable is an unbeliever. The traditions brought 
forward in this matter are vain and foolish. I have seen 
ignorant persons who suspected the Sufis of the crime in 
question and regarded them with abhorrence, and I observed 
that some have made it a religious rule („„adkkabí). All the 
Súfí Shaykhs, however, have recognized the wickedness of such 
practices, which the adherents of incarnation (%ułńúliyán)—may 
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God curse them !—have left as a stigma on the saints of God 
and the aspirants to Süfiism. But God knows best what is 
the truth. 


Chapter on the Rending of Garments (fi "l-kharq). 

It is a custom of the Süfís to rend their garments, and they 
have commonly done this in great assemblies where eminent 
Shaykhs were present. I have met with some theologians who 
objected to this practice and said that it is not right to tear an 
intact garment to pieces, and that this is an evil. I reply 
that an evil of which the purpose is good must itself be good. 
Anyone may cut an intact garment to pieces and sew it together 
again, e.g. detach the sleeves and body (¢ava) and gusset (¢irdz) 
and collar from one another, and then restore the garment to its 
original condition; and there is no difference between tearing 
a garment into five pieces and tearing it into a hundred pieces. 
Besides, every piece gladdens the heart of a believer, when he 
sews it on his patched frock, and brings about the satisfaction 
of his desire. Although the rending of garments has no 
foundation in Sifiism and certainly ought not to be practised in 
audition by anyone whose senses are perfectly controlled—for, 
in that case, it is mere extravagance—nevertheless, if the 
auditor be so overpowered that his sense of discrimination is 
lost and he becomes unconscious, then he may be excused (for 
tearing his garment to pieces); and it is allowable that all the 
persons present should rend their garments in sympathy with 
him. There are three circumstances in which Súfís rend their 
garments: firstly, when a dervish tears his own garment to 
pieces through rapture caused by audition; secondly, when 
a number of his friends tear his garment to pieces at the 
command of a spiritual director on the occasion of asking God 
to pardon an offence; and thirdly, when they do the same in 
the intoxication of ecstasy. The most difficult case is that of 
- the garment thrown off or torn in audition. It may be injured 
or intact. If it be injured, it should either be sewed together 
and given back to its owner or bestowed on another dervish or 
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torn to pieces, for the sake of gaining a blessing, and divided 
among the members of the party. If it be intact, we have to 
consider what was the intention of the dervish who cast it. off. 
If he meant it for the singer, let the singer take it; and if he 
meant it for the members of the party, let them have it; and if 
he threw it off without any intention, the spiritual director must 
determine whether it shall be given to those present and divided 
among them, or be conferred on one of them, or handed to the 
singer. Ifthe dervish meant it for the singer, his companions 
need not throw off their garments in sympathy, because the 
cast-off garment will not go to his fellows and he will have 
given it voluntarily or involuntarily without their participation. 
But if the garment was thrown off with the intention that it 
should fall to the members of the party, or without any intention, 
they should all throw off their garments in sympathy; and 
when they have done this, the spiritual director ought not to 
bestow the garment on the singer, but it is allowable that any 
lover of God among them should sacrifice something that 
belongs to him and return the garment to the dervishes, in 
order that it may be torn to pieces and distributed. If 
a garment drops off while its owner is in a state of rapture, the 
Shaykhs hold various opinions as to what ought to be done, 
but the majority say that it should be given to the singer, in 
accordance with the Apostolic tradition: “The spoils belong to 
the slayer ;” and that not to give it to the singer is to violate 
the obligations imposed by Süfiism. Others contend—and 
I prefer this view—that, just as some theologians are of opinion 
that the dress of a slain man should not be given to his. slayer 
except by permission of the Imám, so, here, this garment should 
not be given to the singer except by command of the spiritual 
director. But if its owner should not wish the spiritual director 
to bestow it, let no one be angry with him. 


Chapter on the Rules of Audition. 


The rules of audition prescribe that it should not be practised 
until it comes (of its own accord), and that you must not make 
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a habit of it, but practise it seldom, in order that you may not 
cease to hold it in reverence. It is necessary that a spiritual 
director should be present during the performance, and that the 
place should be cleared of common people, and that the singer 
should be a respectable person, and that the heart should be 
emptied of worldly thoughts, and that the disposition should 
not be inclined to amusement, and that every artificial effort 
(takalluf) should be put aside. You must not exceed the proper 
bounds until audition manifests its power, and when it has 
become powerful you must not repel it but must follow it as it 
requires: if it agitates, you must be agitated, and if it calms, 
you must be calm ; and you must be able to distinguish a strong 
natural impulse from the ardour of ecstasy (274/27). The auditor 
must have enough perception to be capable of receiving the 
Divine influence and of doing justice to it. When its might is 
manifested on his heart he must not endeavour to repel it, and 
when its force is broken he must not endeavour to attract it. 
While he is in a state of emotion, he must neither expect 
anyone to help him nor refuse anyone’s help if it be offered. 
And he must not disturb anyone who is engaged in audition 
or interfere with him, or ponder what he means by the 
verse (to which he is listening), because such behaviour 
is very distressing and disappointing to the person who is 
trying (to hear). He must not say to the singer, “ You 
chant sweetly;” and if he chants unmelodiously or distresses 
his hearer by reciting poetry unmetrically, he must not say 
to him, “Chant better!” or bear malice towards him, but he 
must be unconscious of the singer's presence and commit 
him to God, who hears correctly. And if he have no part in 
the audition which is being enjoyed by others, it is not proper 
that he should look soberly on their intoxication, but he must 
keep quiet with his own “time” (zag?) and establish its 
dominion, that the blessings thereof may come to him. I, ‘Ali 

1 The text of this clause is uncertain. I have followed B.’s reading, # murdd-< 


ird badán bayt-i tt bi-na-sanjad, but Í am mot sure that it will bear the translation 
given above. L. has ðadán niyyat-i á, and J. badán nisbat-i ú. 
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b. 'Uthmán al-Jullábí, think it more desirable that beginners 
should not be allowed to attend musical concerts (samd‘hd), lest 
their natures become depraved. These concerts are extremely 
dangerous and corrupting, because women on the roofs or 
elsewhere look at the dervishes who are engaged in audition ; 
and in consequence of this the auditors have great obstacles to 
encounter. Or it may happen that a young reprobate is one 
of the party, since some ignorant Sufis have made a religion 
(madhhab) of all this and have flung truth to the winds. TI ask 
pardon of God for my sins of this kind in the past, and I implore 
His help, that He may preserve me both outwardly and inwardly 
from contamination, and I enjoin the readers of this book to 
hold it in due regard and to pray that the author may believe 
to the end and be vouchsafed the vision of God (in Paradise). 
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b. “Alí al-Dástání. 

David, 52, 185, 197, 255, 320, 329, 352, 
371, 399, 402, 403. 

Dáwud of Isfahán, 135. 

-— al-Tá'í. See Abú Sulaymán Dáwud 
b. Nusayr al-Tá'í. 

Dhahabí, 118. i 

Dhu'l-Nün. .Se Abu 'I-Fayd Dhu 'l-Nún 
b. Ibrahim al-Misri. 

Dinar, 89. 

Duqqi, 408. 


E. 


Egypt, 32, 100, 101, 143, 233, 332, 404. 
Euphrates, the, 84, 90, 234. 
Eve, 353. 


F. 

Fadl b. Rabí“, 98, 100. 

Faraj, Shaykh, 173. 

Farazdaq, 77. 

Farghána, 234, 235. 

Fáris, 260, 261. 

Fárisís, 131, 260. 

Fárs, 51, 151, 172. 

Fátima, daughter of the Prophet, 79. 

— wife of Ahmad b. Khadrúya, 119, 
120. - 

—— wife of Bab ‘Umar, 234, 235. 

Fayd, 137. 

Fudayl b. ‘Iyád. Sæ Abú “Alí al-Fudayl 
b. *yád. 


G. 
Gabriel, 73, 106, 237, 240, 241, 254, 304, 


305, 320, 335, 380, 408. 
Ghazna, 53, 91, 94, 175. 
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Ghuláin al-Khalíl, 137, 190. 
Goliath, 185, 255. 


H. 


Habib, name of Muhammad, 317. 

—— al-‘Ajami, 88-9. 

— akRá'f. See Abú Halim Habib b. 
Salím al-Ráí. 

Hafs Missísí, 323. 

Hafsa, 320. 

Hagar, 74, 365. 

Hajjáj, 88. 

——— b. ‘Umar al-Aslami, 82: 

Hakím b. “Alí b. al-Husayn al-Sírgáni, 173. 

Hakímís, 130, 141, 210-41. 

Halláj. See Husayn b. Mansür al-Halláj. 

Hallájís, 131, 152, 260. 

Hamdún Qassár. See Abú Sálih Hamdún 
b. Ahmad b. *Umára al-Qassár. 

Hamdúnís, 195. See Qassárís. 

Harim b. Hayyán, 45, 84-5. 

Harith al-Muhásibí. Sz Abú ‘Abdalláh 
al-Hárith b. Asad al-Muhásibí. 

Háritha, 33, 227, 229. 

Hárün al-Rashíd, 98, 99, 100. 

Hárút, 364. 

Hasan b. *Alí, 73, 75-6, 319, 411. 

— of Basra, 45, 46, 75, 86-7, 88, 89, 
232, 362. 

——— Mu'addib, 163. 

Hashwiyya, hashwiyán, 213, 236, 244, 289. 
See Anthropomorphists. 

Hassin b. Thabit, 411. 

Hátim al-Asamm. Sæ Abú ‘Abd al- 
Rahmán Hátim b. *Ulwán al-Asamm. 

—— Tai, 318. 

Herat, 26. 

Hijaz, the, 65, 96, 137, 319. 

Hira quarter of Níshápúr, 183. ° 

Hisham. b. ‘Abd al-Malik, 77. 

Hid, 396. 

Hudhayfa al-Yamání, 81. 

Hulmánís, 131, 260. 
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Hulúlís, 137, 183, 260-6, 416. 

Hulwán, 319. 

Husayn b. ‘Ali, 76, 177, 178. 

—— b, Fadl, 286. 

— b. Manstir al-Halláj, 66, 150-3, 158, 
172, 189, 205, 226, 249, 259, 260, 281, 
285, 303, 311, 344- 

—— Simnán, Khwája, 173. 

Hugrí. See Abu ‘l-Hasan ‘Alf b. Ibrahim 
al-Husri. 


Ibáhatís, 131. 

Iblís, 63, 129, 130, 208, 239, 252, 268, 
273, 351, 357, 402, 403, 412. 

Ibn ‘Abbas, 81, 331, 351. 

—— ‘Ath. See Abu’l-‘Abbás b. ‘Atá. 

-— al-Athir, 358. 

— al-Jallá. See Abi ‘Abdallah Ahmad 
b. Yahya al-Jalla. 

—— Khallikán, 92, 98, 125, 214, 358, 396. 

—— Mas‘fid, 396. 

—— al-Mu‘alld, 343, 344- 

—— al-Qütí, 408. 

— ‘Umar. See 'Abdalláh b. *Umar. 

Ibrahim b. Adham. See Abú Isháq Ibráhím 
b. Adham b. Manstir. 

— b. Dáwud al-Raqqí, 408; 

—— Khawwás. See Abt Ishaq Ibrahim 
b. Ahmad al-Khawwás. 

—— Máristánf, 149. 

—— Nakha'í, 396. 

—— Raqqí, 233. 

—— b. Sa‘d ‘Alawi, 374. 

—— Samarqandí, 147. 

— b. Shaybán, 246. 

—— Shaybáni, 147. 

*Imrán, 179. 

India, 243, 400, 407. 

Indians, 263. 

Tram, 224. 

*Iráq, 110, 116, 126, 140, 172, 177, 249, 
260, 345, 400. 
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Isfahán, 138. 

Isháq of Mawsil, 399. 
Ishmael, 40, 74, 252, 353- 
Ismá'il al-Sháshí, 175. 
Ismá'ilís, 263. 

Israelites, 192. 

—— desert of the, 229. 


T. 

Jabal al-Buttam, 408. 

Jabarites, 75. 

Jacob, 258, 310, 370. 

Ja'far al-Khuldi, See Abi Muhammad 
Ja“far b. Nusayr al-Khuldi. 

—— Sádiq. See Abti Muhammad Ja‘far 
b. Muhammad Sadiq. 

Jahiz, 8. 

Jerusalem, 101, 215. 

Jesus, 40, 50, 232, 244, 262, 273, 371) 
375, 376. 

Jews, 261. 

Jidda, 233. 

Job, 24, 40, 251. 

John the Baptist, 40, 371, 375, 376. See 
Yahya b. Zakariyyá. 

Joseph, 32, 258, 262, 310, 335; 365, 395: 

Junayd. See Abu ’l-Qásim Junayd. 

Junaydís, 130, 185-9, 195. 

Jurayj, 232. 

Jurayrí. See Abú Muhammad Ahmad b. 
al-Husayn al-Jurayrí. 

Jurjání, 373. 


K. 


Kaʻba, the, 12, 121, 141, 239, 240, 258, 
300, 326, 327, 329. 337; 397- 

Kamand (Kumand), 355. 

Karbalá, 76. 

Karkh, 356, 378. 

Kattání, 325. 

Khabbáb b. al-Aratt, 81. 

Khadir. See Khidr. 
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Khafifis, 130, 247-51. 

Khalid b. Walid, 232. 

Khalil, 73, 91, 317. See Abraham. 

Khárijites, 286. 

Kharráz. See Abú Saʻid Ahmad b. “sá 
al-Kharráz. 

Kharrázís, 130, 241-6. 

Khayr al-Nassáj. See Abu ’l-Hasan 
Muhammad b. Ismáʻíl Khayr al-Nassáj. 

Khasá'iní, Imám, 227. 

Khidr, 103, 141, 142, 153, 290, 342. 

Khubayb, 221. 

Khurásán, 69, 115, 121, 123, 126, 134, 140, 
146, 151, 159, 173, 174, 177, 236, 335, 
400. 

Khurqán, 163. 

Khurqáuí. See Abu 'l-Hasan ‘Ali b. 
Ahmad al-Khurqání. 

Khusraw. See Nüshírwán. 

al-Khuttalí. See Abu ’1-Fadl Muhammad 
b. al-Hasan al-Khuttalí. 

Khúzistán, 151. 

Kirmán, 51, 123, 132, 133, 173. 

Kish, 173. 

Korah, 347. 

Kúfa,.46, 75, 84, 98, 104, 118, 145, 205, 
339, 360, 396. 

Kumish, 173. 


Labíd, 397. 
Laháwur, 91. 

Laylá, 258,353. 

Lukám, Mount, 166. 
Luqmán of Sarakhs, 188. 


M. 


Magians, 280, 404. 
Mahmúd, Khwája, 174. 
Majnún, 258, 353. 
Malámatís, 50, 62-9. 
Málik, the Imám, 116, 286. 
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Malik b. Dinar, 46, 89-90, 337. 

Mani (Manes), 407. 

Manichæans, 31. 

Mansúr, the Caliph, 93. 

b, ‘Ammar. See Abu 'l-Sarí Mansúr 
b. ‘Ammar, 

Maqám-i Ibráhím, 326. 

Maqdisi, 260. 

Mafrúf Karkhí. See Abii Mahftiz Ma‘rif 
b. Fíráz al-Karkhí. 

Marit, 364. 

Marv al-Riid, 50. 

Marwa, 326, 328. 

Marwan b. Mu'áwiya, 118. 

Mary, the Virgin, 230, 244. 

Mash‘ar-al-Hardm, 326. 

Mas*üd, spiritual director, 323. 

—— b. Rabí* al-Fárisí, 81. 

Mayhana, 164, 235. 

Mecca, 77, 83, 84, 87, 91, 94, 96, 98, 
107, 145, 158, 186, 192, 215, 221, 258, 
290, 292, 326, 327, 329, 339, 340, 372, 
378. 

Medina, 116, 221. 

Merv, 52, 96, 97, 154, 158, 174, 205, 209, 
251, 323, 401. 

Michael, 241. 

Mihna. See Mayhana. 

Mind, 326, 328, 329, 340. 

Miqdád b. al-Aswad, 81. 

Mis'ar b. Kidám, 93. 

Mistah b. Uthátha b. *Abbád, 82. 

Moses, 40, 41, 74, 76, 90, 101, 167, 179, 
230, 262, 296, 297, 324, 332, 371, 372, 
380, 381. 

Mu'ádh b. al-Hárith, 82. 

Mu'áwiya, the Caliph, 411. 

Mu'ayyad, 53. 

Mudar, 83. 

Mughíra b. Shu“ba, 337. 

Muhájirín, 19, 396. 

Muhammad, the Prophet, 1, 4, 8, 11, 15, 
19, 31, 32, 33, 36, 40, 41, 42, 44, 45, 
46, 52, 53, 62, 70, 72, 76, 79, 80, 81, 
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82, 83, 90, 91, 92, 93, 94, 95, 98, 99, 
100, 101, 116, 117, 127, 129, 140, 141, 
'158, 185, 186, 192, 200, 202, 209, 211, 
213, 215, 221, 222, 223, 225, 229, 230, 
231, 232, 236, 238, 254, 255, 258, 259, 
261, 269, 283, 287, 312, 315, 317, 318, 
319, 324, 330; 331; 332; 333; 336; 344; 
346, 348, 353, 358; 365, 371; 372; 373; 
380, 381, 394, 396, 397, 401, 408, 411. 
See Traditions of the Prophet. 

Muhammad b. Ahmad al-Muqri, 41. 

— pb. ‘Ali Hakim. See Abt ‘Abdallah 
Muhammad b. ‘Ali al-Tirmidhi. 

— b. Alí b. al-Husayn b. “Alí b. Abí 
Tálib, 38. 

—— b. Fadl al-Balkhí. See Abi ‘Abdallah 
Muhammad b. al-Fadl al-Balkhí. 

—— Hakím. See Abú ‘Abdalláh Muham- 
mad b. ‘Alí al-Tirmidhi. 

—— b. al-Hasan, 110, 116, 286. 

—— b. al-Husayn al-‘Alawí, 205. 

—— b. Ka*b al-Qurazí, 99. 

—— b. Khafif. See Abi ‘Abdallah Muham- 
mad b. Khafif. 

-— Mafshúq, 174. 

— b. Masrúq, 415. 

—— b. Salama, 173. 

—— b. Sírín, 92. 

—— b. ‘Ulyan, 206. 

— b. Wasi‘, 91-2, 276, 330. 

— b. Zakariyyá, 51. See Abi Bakr 
Muhammad b. Zakariyyá al-Rází. 

Muhásibís, 130, 176-83, 371- 

Mujassima, 236. 

Mültán, 91. 

Muqaddasí, 260. 

Muríd, 175. 

Murjites, 66, 67. 

Murta‘ish. See Abi Muhammad Murta‘ish. 

Mushabbiha, 236. 

Muslim Maghrib, 233, 234+ 

Mustafa, 99, 368. See Muhammad, the 
Prophet. 

Mutanabbi, 8. 
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Muttazilites, 6, 106, 117, 118, 213, 215, 
239, 253, 268, 280, 286, 295, 393. 

Muzaffar, Khwaja. See Abú Ahmad al- 
Muzaffar b. Ahmad b. Hamdán. 

—— Kirmánsháhí Qarmíní, 43. 

Muzayyin the Elder, 257. 

Muzdalifa, 326, 328. 


N. 


Nadr b. al-Hárith, 261, 394. 

Náfi“, 191. 

Najd, 83. 

Nasa, 206, 251. 

Nestorians, 244. 

Nibájí, 138. 

Nile, the river, 101, 211, 212. 

Nimrod, 73, 224, 327- 

Nishaptir, 16, 41, 120, 123, 124, 125, 133, 
134, 159, 165, 170, 174, 183, 272, 318, 
365. 

Noah, 371. 

Nth, a brigand, 183. 

Nuri. See Abu ’l-Hasan Ahmad b. Mu- 
hammad al-Núri. 

Nürís, 130, 189-95. 

Núshírwán, 401. 


o. 


Oxus, the river, 142, 235. 


P. 
Pádisháh-i Tá'ib, 173. 
Pharaoh, 76, 102, 223, 224, 347. 
Prophet, the House of the, 75. 
Purg, 51. 


Q. 
Qadarites, 6, 66, 67, 75. 
Qarámita, 383. See Carmathians. 
Qaran, 83, 84. 
Qárún, 347. 
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Qassárís, 130, 183-4. See Hamdinis 
and Malamatis. 

Qays of the Banu ‘Amir, 353. 

Quhistan, 173. 

Quraysh, 261, 394. 

Qushayrí. See Abu 'l-Oásim “Abd al- 
Karím b. Hawázin al-Qushayrí. 


R. 

Rabí'a, 83. 
Rábi'a ‘Adawiyya, 358. 
Rafidis, 152. 
Raja b, Hayat, 99, 
Ramla, 343. 
Raqgám, 190, 
Raqqi, 408. 
Rayy, 65, 120, 123, 133, 293. 
Ridwán, 232, 
Rúm, 207, 222, 244, 407. 
Rusáfa mosque, 154. 
Ruwaym. .See Abá Muhammad Ruwaym 

b. Ahmad. 


Sábians, 222. 

Safá, 326, 328. 

Safwán b. Baydá, 81. 

Sahl b. ‘Abdallah al-Tustarf. See Abú 
Muhammad Sahl b ‘Abdalláh al- 
Tustarí. 

Sahlagí, Shaykh, 164, 173. 

Sahlís, 130, 195-210, 296. 

Sá'ib b. Khallád, 82. 

Sa'íd b. Abí Sa'íd al-*Ayyár, 175. 

—— b. al- Musayyib, 87. 

Sálár-i Tabarí, 175. 

Sálih Murrí, 396. 

Sálim, 81. 

—— b. ‘Abdallah, 99. 

— b. ‘Umayr b, Thábit, 82. 

Sálimís, 131. 

Salmán al-Fárisí, 45, 81, 90, 232, 344. 

Samarcand, 140, 408. 

Sámarrá, 145, 359. 
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Sarah, 365. 

Sarakhs, 164, 165, 174, 193, 227, 364. 

Sari al-Saqatí. See Abu ’l-Hasan Sari 
Mughallis al-Saqati. 

Sayyárís, 130, 251-60. 

Shaddád, 224. 

al-Sháfi'í, 116, 125, 286, 347. 

Shah b. Shujá*. See Abu ’l-Fawaris Shah 
b. Shujá* al-Kirmánf. 

Shahristánf, 131, 295. 

Shaqiq of Balkh. See Abú ‘Alí Shaqiq b. 
Ibráhím al-Azdí. 

Shafrání, 396. 

Shibli. See Abú Bakr Dulaf b. Jahdar 
al-Shiblí. 

Shí'ites, 152, 263, 383, 404. 

Shíráz, 247. 

Shírín, 411. 

Shu'ayb, 74. 

Shüníziyya mosque, 123, 323. 

Shurayh, 93, 94. 

Siffín, 84. 

Sinai, Mount, 230, 372, 381. 

Sirát, 18, 107, 199. 

Sírawání, 166. 

Solomon, 24, 230. 

Sophists, 15. 

Süfistá'iyán, 15. 

Sufyán Thawrí, 46, 93, 103, 128, 293. 

—— b. ‘Uyayna, 98, 118. 

Suhayb b. Sinan, 81. 

Sulayman Ra‘{, 116. 

Sumnún al-Muhibb. See Abu ’l-Hasan 
Sumnún b, ‘Abdallah al-Khawwas. 

Syria, 94, 118, 172. 


T: 


'Tábarání, 227. 
Tabaristán, 161, 163, 173. 
al-Tábi“ún, 83, 88. 
Tayfúrís, 130, 184-8, 189. 
Thábit b. Wadi'at, 82. 
Tha‘laba, 348. 
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Thawbán, 82. 

— name of Dhu 'l-Nún, 100. 
Tibetans, 263. 

Tigris, 180, 408. 

Tih-i Bani Isra’tl, 229. 

Tirmidh, 17, 141, 229. 

Transoxania, 50, 67, 161, 174, 288, 364. 
Turkistán, 407. 

Tús, 49, 165, 166, 234. 

Tustar, 195, 225, 233. 


U. 

Ubulla, 408. 

Uhud, 192. 

*Ukkásha b. Mibsan, 81. 

‘Umar b. *Abd al-*Azíz, 99. 

—— b. al-Khattáb, the Caliph, 31, 45, 
70, 72-3, 76, 81, 83, 208, 211, 212, 232, 
254, 304, 361, 394, 401, 411. 

Umayya b. Abi 'l-Salt, 397. 

Umm Kulthúm, 361. 

*Utba b. Ghazwán, 81. 

—— al-Ghulám, 180. 

— b. Mas'üd, 81. 

—-— b. Rabí'a, 394. 

*Uthmán, the Caliph, 65, 73-4. 

Uways al-Qaraní, 45, 83-4. 

Uzkand, 234. 
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W: 

Wahb b. Ma‘qal, 82. 
Y. 

Yahya b. Mu'ádh al-Rázi. See Abit 


Zakariyyá Yahyá b. Mu'ádh al-Rází. 
Vahyá b. Zakariyyá, 122. See John the 
Baptist. 
Yazdán, 280. 
Yazíd b. Mu'áwiya, 76. 
Vúsuf, 32, 136. See Joseph. 
—— b. al-Husayn. See Abt 


Ya'qüb 
Yúsuf b. al-Husayn al-Rází. y 


Zacharias, 40, 230. 

Záhirite school of law, 135. 
Zá'ida, 232. 

Zakariyyá al-Ansárí, 408. 
Zaki b. al-“Alá, 172. 

Zayd b. al-Khattáb, 81. 
Zayn al-‘Abidin, 76. 

Zuhrí, 71. 

Zulaykhá, 136, 310, 335, 365. 
Zurára b. Abí Awfá, 396. 


IL. 


SUBJECTS, ORIENTAL WORDS, AND TECHNICAL TERMS. 


Arabic and Persian words are printed in italics. 


taken of the definite article aZ. 


A. 


‘abá, 48, 53, 133. 
abad, 386. 

Ábdál, 214. 

Abrér, 214. 

Actions, the Divine, 14. 
adab, ádáb, 334, 341. 
ádáb-i zd Air, 292. 
‘adam, 28, 168, 253, 373. 
ddamiyyat, 246, 254. 
‘adl, 387. 

áfát, 281. 

aghyár, 31. 

ahdáth, 416. 

ahl-i dargáh, 169. 
—— Aag 1g, 225. 
—— hagigat, 25. 
—— hagg, 62, 402. 
— hashiw, 316, 416. 
—— himmat, 167. 
— ‘ibdrat, 59. 

ahl al-“ilm, 253. 

ahl-i ma‘nt, 403. 
—— magámát, 61. 
—— minan, 265. 
—— mu‘dmalat, 225. 





rustim, 172. 

waft, 265. 

ahrar, 43. 

ahwdl, 33, 110, 157, 177. 
States of Mystics, 

d'ib, 391. 

‘ajz, 276. 
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See Já! and 


In their arrangement no account is 


akhlág, 42. 

Akhyár, 214. 

“ald'ig, 165, 384. 

“álam, 385, 386. 

dlat-i mawsitm, 199. 

‘álim, 382, 383. 

‘álim-i rabbání, 151. 

Alms, 314-17. 

amir, 388. 

amn, 216. 

anfás, 164. 

angalyún, 407. 

Angels, 239-41, 302, 303, 351. 

Annihilation, 20, 23, 25, 28, 36, 37, 40, 48, 
58-60, 95, 170, 171, 205, 241-6. See 
Sand, 

‘agl, 309. 

‘arad, 261, 264, 386. 

arbáb-i ahwál, 302. 

hál, 32. 

lat@if, 353. 

— maint, 38, 59. 

"rif, 79, 100, 265, 267, 382-3, 414. 

‘arsh, 33. 








Ascension of Bayazid, 238. 

—— of Muhammad, 186, 215, 240, 259, 
262, 277, 283, 302, 330, 331, 336, 368. 

—- of Prophets and Saints, 238. 

Asceticism, 17, 37, 86. Sze Mortification 
and zuhd. 

Asking, rules in, 357-60. 

asrár, 255. 

Association. „See Companionship. 

——— with the wicked, 86. 
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Attributes, the Divine, 12, 14, 21, 36, 252, 
253, 279, 288. 

awbat, 295. 

awliyd, 210, 211, 212, 215, 295. See Saints. 

awrdd, 303. 

Awtlid, 146, 214, 228, 234. 

awwih, 295. 

áyát, 373- 

'ayyár, 100. 

‘ayn, 149, 171, 196, 206. 

‘ayn al-yagin, 381-2. 

azal, 386. 

asaliyyat, 238. 


B. 


Bab, a title given to Súfí Shaykhs, 234. 

badhl-i rúh, 194. 

balé, 388, 389. 

bagd, 23, 58, 59, 73 143, 170, 171, 185, 
205, 241-6, 253, 266, 373, 377; 380. 

bigt, 26, 32, 85, 311. 

lashariyyat, 32, 159, 217, 226, 237- 

bast, 181, 374-6. 

baydn, 356, 373. 

béydna, 200, 222. 

bégdnagl, 24 333) 377- 

Begging, 105. 

—— rules in, 357, 360. 

birsám, 167. 

Blame, the doctrine of, 62-9, 183-4 
malámat, Malámatís, Qassárís. 

Blue garments, worn by Súfís, 53. 


See 


C. 


Cave, story of the, 231. 

Celibacy, 360-6. 

chigitnagt, 374- 

chilla, 51, 324- 

Companionship, 189, 190, 334-45. See 
suhbat. 

Contemplation, 70, 91, 92, 105, 165, 171, 
201-5, 300, 327, 329-33, 346. See 
musháhadat. 

Covetousness, 128, 136, 217. 
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D. 


dahr, 244. 

dahriyán, 281. 

Daily bread, 106, 157. 

Dancing, 416. 

dinishmand, 382. 

dariri, 261, 271. 

da*w, 274. 

dawá al-misk, 8. 

Dervishes, 142, 143, 146, 165. See fagír 
and fugará. 

-— resident, 340-5. 

—— travelling, 340, 345-7. 

dhit, 5, 386. 

dhawg, 58, 392. 

dhikr, 87, 126, 128, 154, 155, 242, 
300, 301, 307, 371, 376. 

dídár, 175. 

diddán, 386. 

dil, 33, 144, 309- 

Directors, spiritual, 55-7, 128, 129, 133, 
134, 166, 169, 301, 353, 354, 357, 387, 
408, 418,419. 

Divines, 116, 142, 143, 213. 

—— disagreement of the, 106, 176. 

Dreams, 88, 91, 92, 93, 94, 100, 116, 129, 
138, 145, 218, 282, 321, 358, 359. 

Dualism, 259, 273, 280. 

dústán, 265, 382. 


254, 


See ‘ulamd. 


E. 
Eating, rules in, 347-9. 
Ecstasy, 138, 152, 167. 
and samd“ and wajd. 
Essence, the Divine, 14. 


See Intoxication 


fedl, 201. 

ál, 237. 

Faith, 225, 286-90. 

falakiydn, 280. 

„and, 28, 37, 58, 73) 143) 168, 170, 185, 
2F 
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205, 241-6, 253, 266, 373, 377, 380. 
See Annihilation. 

fand-yi *ayn, 244. 

kulli, 37. 

-— &ulliyyat, 243. 

Jini, 26, 32, 33, 311. 

Sitga, 325. 

Saga, 368. 

Sagir, 20, 59, 60, 165, 309. See Dervishes. 

fugr, 36, 60, 109, 189, 309, 364. See 
Poverty. 

Sarighat, 109. 

fardániyyat, 281. 

Fasting, 36, 52, 201, 320-5. 

Sari id, 384, 385. 

Fear, 112, 113, 122, 128. 

fikrat, 239. 

Sib, 237, 256. 

Free will, 17, 288. 

Frocks, patched, worn by Süfís, 45-57. 





Sve Predestination. 


See muragga‘dt. 
fugará, 19, 110, 126, 142, 165. 
Surgat, 26. 
Jubil, 355. 


G. 
Garments, the rending of, 56, 57, 417-18. 
Generosity, 114, 123, 124. 183, 184, 317-19. 
ghaflat, 17, 155, 187, 242. 
ghalabat, 184, 226. 
ghand. See ghind. 
gharíb, 146. 
Ghazwth, 214. 
ghaybat, 155, 178, 248-51, 256, 301, 370, 
380, 405. 
ghayn, 5, 391. 
ghayr, 62, 105, 237, 274- 
ghayrén, 386. 
ghayrat, 156. 
ghind, 21, 22, 23, 74. 
ghusl, 293. 
gtlím, 32, 45. 
girawish, 289. 


INDEX II. 


Gnosis, 16, 100, 134, 140, 267-777, 325; 
392. See ma‘rifat. 
Grace. See fadl, ‘indyat, hardmat. 


H. 


hadath, 293. 

hadhayán, 167. 

hádir, 373. 

hadrat, 256. 

hajj, 326. See Pilgrimage. 

hal, 49, 50, 112, 177, 180-3, 236, 242, 
243, 258, 267, 309, 367-70, 371, 372, 
382, 415. 


afnvdl. 


See States of mystics and 


hali, 267. 

háll, 244, 254, 279. 

hagd'ig, 117. 

hagigat, 14, 51, 149, 383-4. See Truth, the. 
hagg, 384, 404. Sve Truth, the. 

hagg al-yagin, 381, 382. 

hashi, 167. 

hastt, 374- 

hawd, 196, 207, 208. 

haybat, 376, 377. 

hayrat, 275. 

hazan, 413. 

Hell, the result of God's anger, 199. 
hidáyat, 95, 203, 204. 

149, 236, 325, 374, 414. See 
Veils, spiritual. 


hijáb, 22, 


hijáb-i ghayní, 5. 

Jijáb-i rayni, 4, 5- 

himmat, 155, 235. 

Hope, 112, 113, 122, 153. 

hubb, 305, 306. 

hudúr, 33, 129, 144, 155, 178, 248-51, 
301, 373, 380. 

hudtith, 280 

hulil, 131, 260. 

Hunger, 324, 325- 

hurmat, 334- 

hurgat, 47. 

husn, 386. 


SUBJECTS AND ORIENTAL WORDS, 


Auwiyyat, 238. 
Auzn, 371. 
Hypocrisy, 87, 89, 291, 292, 301. 





íbáhí, 131. 

*ibádat, 79. 

“íbárat, 203, 276, 385. 
íbtidá, 119, 169. 





1*jd2, 219, 221, 223, 255. 
jjmd*, 14, 225. 

ikhlás, 103, 117, 246. 

“ 171, 297, 316, 388. 
ilíhiyyat, 245. 

whim, 166, 271. 





álhámiyán, 271. 

“ilm, 103, 267, 381, 382-3, 415. See 
Knowledge. 

“ilm-i ma‘rifit, 16. 
— mudiémalat, 86, 115. 

— skarfat, 16. 

— tengt, 13, 112. 

‘lm al-yagin, 381, 382. 

“ilmi, 267. 

ímá, 385. 

imán, 225, 286-90. 

ímtihár, 388, 389, 390. 

imtizáj, 131, 152, 254, 260. 

indbal, 181, 295, 371- 

rintyat, 203, 268. 

inbisit, 380. 

Incarnation, 92, 236, 260-6. See kulúl. 

Indulgences, 116. 

insin, 197. 

insániyyat, 197. 

Inspiration, 271. 

Intention, the power of, 4. 

intibáh, 385. 

intigál, 236. 

Intoxication, spiritual, 226-9, 248, 352. 
‘See sukr. 


inziʻáj, 385. 
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irddal, 199, 307. 

ishdrat, 56, 129, 155, 385, 404. 
*ishg, 310. 

tshtilith, 385. 

sm, 386. 

ístidlál, 268. 

ástidlálí, 330. 

zstidrdj, 221, 224. 

tstifit, 265, 390. 

istighrág, 381, 385. 
istikhárat, 3. 

istilim, 390. 

tstind’, 390. 

istigdmat, 104, 177, 301, 377- 
ástild“at. 75. 

istud, 307. 

fthár, 189-95. 

ithbét, 379, 380, 386. 
áttihád, 152, 198, 254. 
æltisál, 415. 


‘ivan, 356, 370, 373- 
T 


Jabr, 17, 272, 288, 324. See l'redestination. 

jadhb, 195. 

jadhbat, 248. 

Jadhbi, 330. 

jalál, 177, 288, 376. 

jam‘, 237, 238, 251-60, 266 285, 380. 
See Union with God. 

jam-i himmat (himam), 258, 282. 

gam al- jan’, 39, 259. 

Jam'-t salémat. 257. 





jam'-i takstr, 25 





Jamál, 177, 288, 376. 
Ján, 197, 199, 309. 
Jandbat, 203. 

jawáb, 386. 

jawhar, 386. 

jihád, 364- 

aljthid al-akbar, 200. 
Jism, 386. 

Jubba, 50, 102. 

júd, 317- 
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kabíra, 225, 295. 

kabúdí, 17. 

kadar, 30, 32. 

kafsh, 345. 

kalám, 17, 307. 

kamál, 288. 

kámil, 85, 407. 

karámat, karámát, 109, 177, 213, 214, 
218-35, 255, 282, 291, 323, 324, 377; 
379. See Miracles. 

Kast, 28, 195, 225, 254. 

hashf, 4, 47, 59, 111, 226, 265, 374, 380, 
414. 

khánagáh, 69. 

kharg, 57, 417. 

Rhashisht, 94. 

kháss al-kháss, 382. 

khatar, 5, 149. 

khatarát, 144, 384. 

khátir, 387, 388. 

bhatm, 5. 

khawátir, 149. 

khawf, 371. 

khidmat, 191, 218, 271. 

khirgat, 47. 

khitáb, 415. 

&Aullat, 73, 326. 

khusúsiyyat, 257. 

kibril-i ahmar, 7- 

kitmán-i sirr, 380. 

Knowledge, 11-18, 108. See ‘7/m. 

——- of God. See Gnosis and ma‘rifat. 

Aullivyat, 26, 379, 385. 


L. 


lahg, 373. 

latd’ if, 385- 

Law, the, 14, 15, 139, 140. 
lazo if, 385. 


See skartat. 


Jawámi*, 385. 
Liberality, 317-19. 
lísán al-hál, 356. 


INDEX I. 


Love, Divine, 23, 24, 32, 33, 34, 38, 67, 
102, 103, 107, 136, 137, 138, 156, 157, 
180, 187, 211, 258, 288, 297, 304-13, 
330, 331, 376, 377, 390, 405. See 
mahabbat. 

Lust, 115, 128, 208, 209, 240. 

lutf, 371-9- 


M. 


madhhab-i Thawrt, 125. 
mafgúd, 164. 
maghlúb, 246, 312. 





algulúb, 85. 

Magic, 151, 152. 

mahabbat, 26, 117,157, 178, 187, 211, 297, 
305, 306, 310. 

mahall, 244. 

mahfiiz, 225, 239, 241. 

malg, 373- 

mahram, 349- 

mahi, 59, 373, 379- 

makásib, 254- 

malámat, 62-9, 94; 100, 119, 175, 183-4. 

mali, 387. 

malja’, 384. 

Man, the constitution of, 198, 199. 

mant, 238. 

ma‘nt, 35- 

manjá, 385. 

magám, magámát, 7, 33, 58, 110, 157, 177; 
180-3, 236, 258, 265, 291, 301, 370-3. 
Sce Stations of the Mystic Path. 

maghúr, 368. 

mardán, 327. 

ma*rifat, 16, 79, 152; 178, 
267-77, 326, 382-3, 390. 

Marriage, 360-6. 


194, 
See Gnosis. 


225, 


mashárib, 301. 
mashrab, 414. 
maskanat, 60. 

ma‘súm, 225, 241, 298. 
ma*túhħ, 312. 
mawaddat, 187. 


SUBJECTS AND ORIENTAL WORDS. 


mawáhib, 254. 

mawjúd, 164. 

mihnat, 26. 

Miracles, 152, 168, 213, 214, 215, 218-35, 
323, 324. See 4arámat. 

mi'ráj, 238. 

miskin, 60. 

mizaj, 281. 

Mortification, 195-210, 256, 257, 346. 
See mtjáhadal. 

mu'ámalát, 3o, 38, 41. 

mu’ dnasat, 382. 

mu*áyanat, 331. 

mubtadí, 167, 407. 

mudtarr, 316. 

mufarrid, 362. 

muflarig, 255. 

muhddarat, 373, 374 

muhddathat, 380, 381. 

muhawwil-i ahwál, 41. 

muhdath, 92, 263, 270, 293, 386. 

muhibb, 26. 

mujáhadat, 35, 36, 47, 50, 70, 85, 95, 
113, 127, 170, 176, 182, 184, 195-210, 
292, 296, 325, 329, 382. See Morti- 
fication. 

mujálasat, 159. 

mujarrad, 61. 

, 219-26, 230, 324, 394. 

mujtami“, 255, 367. 

mukáshafat, 4, 22, 373-4. 

mukhlas, 85. 

mukhlis, 85, 265. 

mukhula, 345- 

mundját, 344, 380. 

munib, 295. 

muntahi, 168. 

mugarrabán, 4, 295. 

múgin, 144. 

muragga“át, 45-57, 69, 73, 94. 

muríd, 85, 107, 157, 211, 265, 370, 414. 

murshid, 172. 

muruwwat, 328, 334- 

musabbib, 327. 





mu Ges 
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musáftrán, 340. 

musámarat, 380, 381. 

musháhadat, 37, 50, 70, 85, 95, 113, 127, 
129, 155, 165, 170, 176, 184, 201, 237, 
275, 280, 296, 325, 329, 373, 382. See 
Contemplation. 

mushlág, 265. 

Music, 399-413- 

mustaghrig, 373- 

mustahlik, 308. 

mustami*, 174, 402. 

mustagím, 184, 369. 

mustaswif, 35- 

muta’ahhil, 349. 

mutakallim, 131, 154- 

mutakawwin, 369. 

mutamakkin, 119, 152, 168, 369, 372. 

mutaraddid, 372. 

mulasawwif, 34, 35, 172- 

mutasawwifa, 16. 

mutawassit, 407. 

muwahhid, 270, 278. 


N. 


nabi, 129. 

nadam, 294. 

nadámat, 295, 296, 297. 

nafs, 149, 154, 182, 196-210, 240, 277, 
303, 404. See Soul, the lower. 

nafs-i lawwdma, 62. 

nafy, 379, 380, 386. 

najwá, 352, 385. 

nakirat, 79, 178. 

na‘layn, 345- 

namdz, 300. 

Name, the great, of God, 105. 

Names of God, 317, 382. 

naskh-i arwéh, 260. 

nifág, 89, 291. 

Novices, discipline of, 54, 195, 301, 302, 
338, 354- 

numúd, 167- 

Nugabá, 214. 
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o. 
Obedience, 85, 90, 287, 288, 311, 312. 


IP? 


palds, 51. 

Pantheism, 243, 246. See Aulúl, ittihád, 
imtizáj, fand, tawht?, Union with God. 

Paradise, of no account, 107, 111; the 
effect of God’s satisfaction, 199. 

pársd-mardán, 265. 

Passion, 207-10. 

Patience, 86. 

Persecution of Süfís, 137, 140, 154, 190, 
191. 

Pilgrimage, the, 107, 326-9. 

pindésht, 150, 155. 

Pir, 17, 55. 

Poetry, the hearing of, 397, 398. 

Poets, the pre-Islamic, 372. 

Polytheism, 38, 113, 132. See 544. 

Poverty, practical, 60; spiritual, 19-29, 
49, 58-61, 121, 127, 349 ; voluntary and 
compulsory, 71, 316. See fagr. 

Praise of God. See dhikr. 

Prayer, 11, 300-4. 


See hawd. 


Predestination, 17, 104, 203, 209, 210, 


273. See jabr. 


Prophets, miracles of the, 219-26. See 
mujizat. 

—— the, superior to the Saints, 129, 219, 
235-9. 


— and Saints, the, superior to the 
Angels, 239-41. 

Purgation, 70. See Mortification. 

Purification, 291-4. 

Purity, spiritual, 58-61. 
safwat. 


See safá and 


Q. 
gabá, 48, 52 133, 183. 
gabd, 181, 374-6. 
gadar, 75. 


INDEX II. 


gadim, 92, 262, 386. 
gahr, 369, 377-9. 
garár, 385. 

gawwál, 139, 171, 415. 
gayd, 387. 

gibla, 12, 300, 301, 354. 
gidam, 263. 
qubh, 387. 
gudrat, 300. 
Quietism. 
Quietists, four classes of, 178. 
gurb, 85, 226, 238, 309. 
gurbat, 26, 191, 249, 300. 


See rigá and larvakkul. 


gusúd, 390. 7 
Qutb, 147, 206, 214, 228, 229. 
guwwat, 280. 


R. 


rabbáni, 21, 33. 

ráhib, 96. 

rajd, 133, 371- 

rakwa, 69. 

rams, 384. 

raqs, 416. 

rasidagán, 228, 233. 

rasm, 35, 36. 

Rationalism, 75. See Mu‘tazilites, Qada- 
rites. 

rayn, 5, 391. 

Renunciation, 70, 71, 104. See Asceticism 
and “hdr and suhd. 

Repentance, 294-9. See /awdat. 

Resignation, 73. See ¢as/ém and ridé. 

ribdt, 96. 

ridd, 7, 20, 26, 89, 91, 99, 117, 126, 157, 
177-80, 182, 217, 246. 

riddat, 225. 

riyd, 304. 

riyádat, 196, 202. 

rubübiyyat, 141, 157, 210. 

ri, 196, 197, 261. 

rühání, 20. 

rithiydn, 266. 


SUBJECTS AND ORIENTAL WORDS. 


rujú‘, 391. 

rukhas, 116. 

rustim, 42. 

ru'yat, 389. See Vision. 
ruyat-i áfát, 159. 

rúza-i wisál, 322. 


saʻálik, 97, 173. 

sabr, 86. 

Sacrifice, spiritual, 194. See “har. 

sádig, 325. 

safá, 30, 31, 32, 34 35. 48, 52, 58, 328. 
See Purity. 

safah, 387. 

safwat, 58, 109, 167, 309, 310. Sve Purity. 

sáhi 'Egulúb, 85. 

sthib jam’, 258. 

— shar‘, 226. 

——- sirr, 226. 

tab‘, 158. 

sahw, 58, 85, 184-8, 228, 373, 380. See 
Sobriety. 

Saints, the, 63, 116, 129, 130, 158, 210-41, 
295. 

Saintship, definitions of, 216-18. 

sakhá, 317- 

salát, 300. 

samá‘, 50, 57, 171, 393-420. 

satr, 380. 

sawm, 36, 320. 

sayyáh, 118, 173. 

Self-conceit, 62, 63, 148, 155, 156, 214, 
346. 

Self-knowledge, 197. 

Selfishness, 3. See xafs. 

Senses, the five, 209, 321, 322, 393- 

shafagat, 134. 

shahddat, 333. 

shéhid, 265, 373- 

shahwat, 208. See Lust. 

shalithd, 8. 

shagéwat, 389. 
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shartat, 14, 16, 383-4. See Law, the. 
shath, 168. 

shawáhid, 40. 

shawg, 92, 128. 

Shaykhs, the Sufi, character of the, 55-7. 
shirk, 113, 273- See Polytheism. 
shurb, 58, 392. 

shurúd, 389, 390. 

siddiq, 31, 45, 115, 129, 136. 
sid], 101. 

ifat, 5, 181, 264, 386. 

Silence, rules in, 355. 

Sin, 196, 225, 286, 294-9. 
Sincerity, 89, 101, 103, 201. 
sirr, 309, 333; 373, 385. 

siyáhat, 53, 192. 





siyyán, 386. 

Sleep, 109. 

Sleeping, rules in, 351-4- 

Sobriety, spiritual, 226-9, 248, 352. See 
sad. 

Solitude, 103, 188, 338. See ‘ws/at and 
wahdat. 

Soul, the lower or animal, 9, 196-210, 
325. See nafs. 

Speech, rules in, 355. 

Spirit, the, 196-200, 261-6. See rth. 

States of mystics, 13, 32, 33) 445 47, 555 
180-3, 249, 308, 367-70. See ahwdl 
and 4d/. 

Stations of the mystic Path, 26, 33, 58, 
133, 168, 180-3, 249, 302, 308, 370-1. 
See magám. 

sál, 386. 

Siifi and Sifiism, definitions of, 34-44, 
165. d 

——— origin of the name, 30. 

-— sects, the twelve, 130, 176-266. 

suhbat, 157, 159, 175, 189. See Com- 
panionship. 

sukr, 85, 118, 184-8, 380. 
tion. 

Sunna, the, 6, 14, 23, 46, 334, 345, 361. 

súrat-i ma“húd, 199. 


See Intoxica- 


ay 


td‘al, 203, 225, 287. 

tab‘, 5. 

tábá' if iyán, 280. 

tabdyi“, 197. 

tadbír, 140. 

tafrid, 281. 

tafrigat (tafriga), 194, 237, 251-60, 266, 
285, 380. 

tághút, 78. 

tahallí, 389. 

tahdrat, 291-4. 

48’ ib, 295, 391. 

tajalli, 276, 389, 390. 

tajrid, 45, 60, 121, 135, 158, 165, 176, 
222. 

lajziya, 236. 

takalluf, 51, 318, 334, 364, 419. 

takawwun, 369. 

takbir, 109, 303. 

takhalli, 389. 

takhlil-i mahdsin, 293. 

taklif, 184, 204, 272, 393. 

talab, 97, 201. 

talbis, 175, 391-92. 

talib, 34, 39, 169. 

talwin, 372. 

tamkin, 71, 72, 147, 158, 226, 228, 370-3. 

fams, 384. 

tandsukhiydn, 264. 

lanzíh, 238, 326, 374, 384- 

taquá, 334. 

farab, 97. 

Zaríg, 90. 

larígat, 51, 54, 321. 

tasarruf, 282. ' 

tasawwuf, 35, 189. 

tasdíg, 286. 

tashbih, 270, 271, 280, 332. 

taslim, 140, 209, 268, 371. 

tasmiyal, 386. 

ta‘til, 104, 202, 256, 257, 270, 271. 

fawdjud, 410, 413-16. 


INDEX II. 


tawakkul, 19, 117, 126, 146,153, 177, 181, 
205, 290. 

fawdlt*, 385. 

fawárig, 385. 

tawbat, 79, 88, 181, 294-9, 371, 391. 

tawfíg, 6, 203, 288. 

tawhid, 9, 17, 36, 104, 107, 113, 158, 172, 
202, 205, 236, 253, 278-85, 335, 374, 
381, 385. 

ta’wil, 404. 

ta’yid, 379. 

Technical terms of the Sáfís, 367-92. 

thand-yi Jamil, 306, 307. 

thawáb, 4, 146. 

Time, mystical meaning of, 13. See 
wagt. 

Traditions of the Prophet, 4, 19, 20, 30, 
46, 52, 55, 60, 61, 63, 70, 72, 80, 90, 99, 
108, 116, 122, 143, 148, 161, 168, 179, 
184, 186, 192, 197, 200, 202, 208, 211, 
212, 230, 231, 232, 254, 261, 262, 263, 
267, 275, 277, 278, 283. 287, 291, 294, 
296, 300, 301, 302, 304, 305, 312, 314, 
320, 321, 322, 324, 329, 333, 334, 335, 
336, 337, 338, 344, 351, 352, 355, 358, 
361, 362, 363, 364, 368, 381, 388, 389, 
391, 396, 397, 398, 399, 401, 403, 413, 
415, 418. 

Transmigration of spirits, 260, 262-4. 

Travel, 345-7. 

Trinity, the Christian, 285. 

Trust in God, 115, 157, 163, 359. See 
tawakkul, 

Truth, the, 139, 140. See Zagg and Zagígar. 


U. 


*ubidiyyat, 79, 141, 157, 159, 237, 245, 
257. 

‘ukkdza, 102. 

*ulamá, 7, 11, 31, 213, 382. 

ulfat, 158, 326. 

Unification, 106, 158, 164, 176, 278-85, 
289, 291. See tawhid. 


See Divines. 


SUBJECTS AND ORIENTAL WORDS. 


Union with God, 118, 119, 131, 163, 201, 
202-5, 208, 302. See fand, jum*, hudár. 

Unity of God, the. See Unification. 

uns, 301, 309, 376-7. 

ust, 74. 

‘uzlat, 72, 190. 


v. 


Veils, spiritual, 4, 5, 8, 9, 111, 168, 200, 
249, 331, 332. See hijdd. 

Vigils, 138. 

Vision, spiritual, 38, 111, 185, 186, 332, 
381, 382, 389, 393, 403- 

Visions, 151, 167. 


Ww. 


wahddniyyat, 281. 

wahdat, 84. 

wihidiyyat, 246. 

wahshat, 147. 

wajd, 167, 368, 385, 413-16, 419. 
waldyat, 210. 

wall, 129, 211, 212, 215. 
Walking, rules in, 349-51. 
wagt‘a, 387, 388. 

wagt, 13, 27, 329, 367-70, 380, 419. 
wara‘, 17. 

wárid, 385, 404, 407. 

wasd'it, 384. 

wasl, 309. 
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waswds, 166, 208, 293. 

watan, 5. 

qwatandt, 144, 384. 

Way to God, the, 121, 233, 269, 270, 274, 
371. 

Wealth, spiritual, 21-3, 58, 123, 127- 

wildyat, 210, 211, 225. 

Wool, garments of, 30, 32, 40, 45, 46, 51. 

wujtid, 253, 373, 413-16. 

wustl, 118, 119. 


yad-t sufld, 316. 

yad-i ‘ulyd, 316. 

yaft, 201. 

yagdnagt, 24, 333) 377- 

yagin, 130, 144, 248, 272, 330, 381. 


Z. 


zaddíg, 31. 
sthiriydn, 154, 241. 
sakdt, 314-17. 

sand ú þásand, 404. 
sandaga, 8, 152, 404. 
sawd'id, 384. 

zindíg, 17, 404. 
zuhd, 17, 179, 181, 371. 
suhúr, 369. 

zulm, 387. 

sunnár, 259, 273. 


Il. 


Books. 


A. 


Adib al-murtdin, by Muhammad b. ‘Ali 
al-Tirmidhi, 338. 

Asrér al-khirag wa'l-ma’iindt, by ‘Ali b. 
*Uthmán al-Hujwíri, 56. 


B. 


Bahr al-qulúb, by “Alí b. *Uthmán al- 
Hujwiri, 259. 


G. 
Ghalat al-wájidin, by Ruwaym, 135. 
Gospel, the, 407. 


K. 

Khatm al-wiltyat, by Muhammad b. ‘Ali 
al-Tirmidhí, 141. 

Kitéb ‘adhd’ al-gabr, by Muhammad b. 
Alí al-Tirmidhi, 141. 

Kitáb al-bayán li-ahl al-iyén, by Ali b. 
*Uthmán al-Hujwírí, 259. 

Kitáb-i fand ú bagd, by ‘Ali b. ‘Uthman 
al-Hujwiri, 60. 

Kitéb al-luma‘, by Abú Nast al-Sarráj, 
255, 323, 341. 

Kitáb-i mahabbat, by “Amr b. *Uthmán 
al-Makkí, 309. 

Kitáb al-nahj, 
al-Tirmidhi, 141. 

Kitáb al-samá‘, by Abú ‘Abd al-Rahmán 
al-Sulamí, 401. 

Kitéb al-tawhtd, by Muhammad b. ‘Ali 
al-Tirmidhi, 141. 


by Muhammad b. ‘Ali 


Koran, the, 6, 14, 19, 23, 70, 77, 88, 96, 
97, 98, 117, 124, 135, 149, 230, 300, 301, 
304, 307, 317, 323, 394-7, 411, 415. 
oran, citations from the, 3, 5, 9, I1, 19, 
22, 24, 30, 32, 40, 4L, 42, 45, 47, 57, 
62, 63, 74, 78, 79, 81, 85, 90, 91, 97, 
102, 103, 109, 156, 159, 160, 167, 
185, 186, 190, 194, 197, 198, 200, 
201, 202, 204, 210, 211, 212, 215, 
230, 237, 238, 241, 246, 249, 251, 
252, 255, 261, 268, 269, 273, 278, 
283, 289, 291, 295, 296, 297, 304, 
311, 312, 316, 320, 324, 330, 336, 338, 
348, 349, 350, 354, 355, 357, 360, 368, 
370, 371, 372, 373, 374, 375. 377, 380, 
381, 384, 388, 399, 391, 392, 394-7, 399, 
403, 415. 
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